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PREFACE 


The object vbieh I have had in yiew in the series of 
of treatises wliich this volume forms a part, has been to 
investigate critically the most important points in the 
civil and religious history-of the Hindus. Having shown 
in the Jirst Yolume that the mythical and legendary ac- 
counts given in the Puranas, etc., regarding the origin of 
the caste system which has long prevailed in India, are 
mutually contradictory and insufEcient to establish the 
early existence of the popular belief regarding the distinct 
creation of four separate tribes, as an original and essen- 
tial article of the Brahmanieal creed ; and having en- 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn chiefly from comparative philology 
and horn the contents of the Eigveda, that the Hindus 
are escended ' from a branch of the Indo-European 
stock- which dwelt originally along with the other cog- 
nate races in Central Asia, and suhscquoutly migrated 
into Northern Hindustan, where. the Brahmanieal reli- 
gion and institutions were developed and matured; — I 
TiOW come, in this Third Volume, to consider more par- 
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspired source from 
which their religious and philosophical systems (though, 
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to a great extent, founded also on reasoning and specu- 
lation) profess to be mainly derived ; or with, which, at 
least, they all claim to be in harmony. 

When I speak, however, of the history of the Veda, I 
am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of the various opinions which 
the Indians have held in regard to their sacred books 
from the commencement, through all the successive 
stages of their theological development, down to the 
present time. To do anything like this, however, would 
be a task demanding an extent of research far exceeding 
any to which I can pretend. At some future time, in- 
deed, we may hope that a history of the theological and 
speculative ideas of the Indians, which shall treat this 
branch also of the subject, may be written by some com- 
petent scholar. My own design is much more modest. 
I pnly attempt to show what are the opinions on the 
subject of, the Veda, which have been entertained by 
certain distinct sets of writers whom I may broadly 
divide into three classes — (1) the mythological, (2) the 
scholastic, and (3) the Vedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihasas, and partially those 
of the Brahmanas and Upanishads, who, like the em- 
pilers of the Puranas, frequently combine the mytho- 
logical with the theosophic element. 

The second, or scholastic class, includes the authors of 
the different philosophical schools, or Darsanas, with 
their scholiasts and expositors, and the commentators 
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on the Vedas. The whole of these writers belong to 
the class of systematic or philosophical theologians ; but 
as their speculative principles differ, it is the object of 
each particular school to explain and establish the origin 
and authority of the Vedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har- 
monize with its own special tenets. 

The third class of writers, whose opinions in regard to 
the Vedas I have attempted to exhibit, is composed (1) 
of the rishis themselves, the authors of the Vedio hymns, 
and (2) of the authors of the XJpanishads, which, though 
vorks of a much more recent date, and for the most part 
of a different character from the hymns, are yet regarded 
by later Indian writers as forming, equally with the 
latter, a part of the Veda. As the authors of the hymns, 
the earliest of them at least, lived in an age of simple 
conceptions and of spontaneous and childlike devotion, 
we shall find that, though some of them appear, in con- 
formity with the spirit of their times, to have regarded 
their compositions as in a certain degree the result of 
divine inspiration, their primitive and elementary ideas 
on this subject form a strong contrast to the artificial 
and systematic definitions of the later scholastic writers. 
And even the authors of the Upanishads, though they, 
in a more distinct manner, claim a superhuman authority 
for their own productions, are very far from recognizing 
the rigid classification which) at a subsequent period, di- 
vided the Vedic writings from all other religious works, 
by a broad line of demarcation. 



PREFACE. 


viii 

It may conduce to tlie convenience of tiie reader, if I 
furuisti here a brief survey of the opinions of the three 
classes of writers above described, in. I'egard to the VedaSj 
as these opinions are shown in the passages which are 
collected in the present volume. 

The first chapter (pp. 1-217) contains texts exhibiting 
the opinions on the origin, division, inspiration, and au- 
thority of the Yedas, which have been held by Indian 
authors shortly before, or subsequent to, the collection of 
the Vcdic hymns, and consequently embraces the views 
of the first two of the classes of writers above specified, 
viz. (1) the mythological and (2) the scholastic; In, the 
first Section (pp. 3-10), I adduce texts from the Purusha 
Siikta, the Atharva-veda, the Satapatha Brahmana, the 
Chhandogya Upanishad, the Taittiriya Brahmana, and 
the Institutes of Manu, which variously represent the 
Vedas (a) as springing from the mystical sacrifice of 
Purusha ; (5) as resting on (or inhering in) Skambha ; 
(e) as cut or scraped off from bim, as being bis hair, 
and his mouth ; (d) as springing from Indra ; (e) as pro- 
duced from time; (/) as produced from Agni, Vayu, 
and Suryaj (y) as springing from Prajapati, and the 
waters ; (/i) as being the breathing of the Great Being ; 
(i) as being dug by the gods out of the mind-ocean ; 
(y) as being the hair of PrajapatPs beard, and (/c) as 
being tbe offspring of Vach. 

In page 287 of the Appendix a further verse of the 
Atharva-veda is cited, in which the Vedas are declared 
to have sprung from the leavings of the sacrifice (uch- 
chhishta). 
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In tlie second Section (pp. 10-14) are quoted pas- 
sages from tlie Vislinu, Bliagavata, and MHrkando 3 ''a Pu- 
ranas, which represent the four Vedas as having is.sucd 
from the mouth of Brahma at the creation ; several from 
the PTarivaiusa, which speak of the Vedas as created by 
Brahma, or as produced from the Gayatrl ; anotlicu' from 
the Mahabharata, which describes them as created by 
Vishnu, or as having Sarasvati for their mother; with 
one from Manu, which declares the Vedas, along with 
certain other objects, to bo the second manifestation 
of the Sattva-gnna, or pure principle, while Brahma is 
one of its first manifestations. 

The third Section (pp. 14-18) contains pa.ssages from 
the Lrahmanas, the Vishnu Purana, and the IMuhahha- 
rata, in which the Vedas are celebrated as comprehend- 
ing all beings, as being the soul of metres, hymns, 
breaths, and gods, as imperishable, as the source ctf form, 
motion, and heat, of the names, form.s, and functions of 
all creatures, as infinite in extent, as infinite in their 
essence (brahma), though limited in their form.s as Eich, 
yajush, and Sainan verses, as eternal, and as forming 
the essence of Vishnu. 

The fourth Section (pp. 18-36) contains passages from 
the S'atapatlia Bifibrnana and klanu, in wliieh the great 
benefits resulting from tbe sltidv of the Vedas, and the 
dignity, power, authority, and efficacy of the.se works 
are celebrated together with two other texts from the 
latter author and the Vishnu Purana, in which a certain 
imjaurity is predicated of the Sama-veda (compare the 
Markandeya Parana, as quoted in p. 12, where the four 
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Vedas are described as respectively partaking differently 
of tbe character of the three Gnnas, or Qualities) ; and 
some others from the Vayu, Padma, Matsya, and Brah- 
ma-vaivartta Puranas, and the Mahabharata, and Eama- 
yana, which derogate greatly from the consideration of 
the Vedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip- 
tures. A passage is next quoted from the Mundaka 
XJpanishad, in which the Vedas and their appendages are 
designated as the “inferior science,” in contrast to the 
“ superior science,” the knowledge of Soul ; and is fol- 
lowed by others from the Bhagavad Gita, the Chhan- 
dogya XJpanishad and the Bhagavata Purana, in which 
the ceremonial and polytheistic portions of the Veda are 
depreciated in comparison with the knowledge of the su- 
preme Spirit. 

The fifth Section (pp. 36-49) describes the division of 
the Vedas in the thii’d or Dvapara age, by Vedavyasa 
and his four pupils, according to texts of the Vishnu, 
Vayu, and Bhagavata Puranas ; and then adduces a dif- 
ferent account, assertiug their- division in the second or 
Treta age, by the Eng Pururavas, according to another 
passage of the same Bhagavata Purana, and a text of the 
Mahabharata (though the latter is silent regarding Pu- 
ruravas). 

Section vi. (pp. 49-67) contains passages from the 
Vishnu and Vayu Puranas and the S'atapatha Brahmam, 
regarding the schism between the adherents of the Yajur- 
veda, as represented by the different schools of Vaisam- 
payana and Yajnavalkya, and quotes certain remarks of 
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Prof. Weber on fbe same subject, and on the relation of 
the Eig and Sama Yedaa to each other, together with 
some other texts, adduced and illustrated by that scholar, 
on the hostility of the Atharvanas towards the other 
Vedas, and of the Chandogas towards the Eig-veda. 

Section vii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the 
Eig and Taittiiiya Yajur Vedas, in which they both de- 
fine the characteristics of the Veda, and ’state certain 
arguments in support of its authority. Sayana (pp. 
58-G6), after noticing the objections urged against his 
views by persons of a different school, and defining the 
Veda as a work consisting of Mantra and Brahmana, 
asserts that it is not derived from any personal, or at 
least not fi"om any human, author (compare the further 
extract from him in p. 105) ; and rests its authority on 
its own declarations, on its self-proving power, on the 
Smyiti (i.e. non-vedic writings of eminent saints), and on 
common notoriety. He then encounters some other ob- 
jections raised against the Veda on the score of its con- 
taining passages which are unintelligible, dubious, ab- 
surd, coptradictory, or superfluous. Miidhava (pp. 66— 
70) defines the Veda as the work which alone reveals 
the supernatural means of attaining future felicity ; ex- 
plains that males only, belonging to the three superior 
castes, are competent to study its contents ; and asserts 
that, inasmuch as it is eternal, it is a primary and infal- 
lible authority. This eternity of the Veda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced from Brahma, 



PBEFACE. 


xii 

though, as he is free from defects, the Veda, as hia work, 
is self-proved. 

Section viii. (pp. 70-108) contains the views of Jaimini 
and Biidarayana, the (alleged) authors of the Mimansa 
and Brahma (or Vedanta) Sutras on the eternity of the 
Veda. Jairaini asserts that sound, or words, are eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas conVey un- 
erring information in regard to unseen 'objects. This 
view he defends against the Ifaiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which particular parts of 
the Vedas are designated, do not prove those sages to 
have been their authors, hut merely the teachers who 
studied and handed them down ; while none of the 
names occurring in the Veda are those of temporal 
beings, hut all denote some objects which have existed 
eternally. Two quotations in support of the superna- 
tural origin of the Veda are next introduced from 
the Nyaya-mala-vistara (a condensed account of the 
Mimansa system) and from the Vedartha-rprakasa (the 
commentary on the Taittiriya Yajur-veda). The argu- 
ments in both passages' (pp. 86-89) are to the same 
effect, and contain nothing that has not been already in 
substance anticipated in preceding summaries of the Mi- 
mansa doctrine. In reference to their argument that.no 
author of the Veda is remembered, I have noticed here 
that the supposition which an objector might urge, that 
the rishis, the acknowledged utterers of the hymns, 
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miglit also have been tlieir antliors, is guarded against 
by the tenet, elsewhere maintained by Indian writers, 
that the rishis w'erc merely seers of the pre-existing 
sacred texts. Some of the opinions quoted from the 
Siltras of Jaimini arc further enforced in a passage from 
the summary of the Mlmrinsa, doctrine, which I have 
quoted from the Sarva-darsana-sangraha. The writer 
first notices the ISTaiyayika objections to the Mlinrinsaka 
tenet that the Veda had no personal author, viz. (1) tliat 
any tradition to this effect must have been interrupted at 
the past dissolution of the univenso ; (2) that it -would 
be impossible to junve that no one hud ever recollected 
any such author; (3) that the sentences of the Veda 
have the same character as all other sentences ; (4) that 
the inference, — drawn from the present mode of trans- 
mitting the Vedas from teacher to pupil, — that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (5) that the Veda is in fact ascribed to a personal 
author in a passage of the hook itself ; (G) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the same species as other letters we have 
heard before ; (7) that though Peramesvara (God) is na- 
turally incorporeal, he may have assumed a body in order 
to reveal the Veda, etc. The writer then states the Mi- 
miinsaka answers to these arguments thus r What does 
this alleged ‘production by a personal author’ [pauru- 
sheyaiva) The Veda, if supposed to he so pro- 
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duced, cannot derive its authority (a) from inference (or 
reasoning), as fallible books employ the same process. 
Nor will it sujSioe to say (b) that it derives its authority 
from its truth: for the Veda is defined to be a book 
which proves that which can be proved in no other way. 
And even if Paramesvara (God) were to assume a body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent sakhas or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
no ground for questioning the eternity of the Vedas, — 
an eternity which is proved by the fact of our recogniz- 
ing letters when we meet with them. These letters are 
the very identical letters we had heard before, for there 
is no evidence to show either that letters of the same 
sort (G’s, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. The apparent differences which are observable 
in the same letter, result merely from the particular cha- 
racteristics of the persons who utter it, and do not affect 
its identity. This is followed by further reasoning in 
support of the S9,me general view ; and the writer then 
arrives at the conclusion, which he seems to himself to 
have triumphantly established, that the Veda is unde- 
rived and authoritative. 

The question of the effect produced on the Vedas by 
the dissolutions of the" world is noticed in some ex-- 
tracts from Patanjali’s Mahabhashya and its commen- 
tators, which have been adduced by Prof. Goldstiieker 
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in the Preface to his Manava-kalpa Sutra, and which 
I have partly reprinted in pp. 95 ff. It is admitted 
by Patanjali, that, though the sense . of the Yedas is 
permanent, the order of their letters has not always 
remained the same, and that this difference is exhibited 
in the different recensions of the Kathakas and other 
schools. Patanjali himself does not say what is the cause 
of this alteration in the order of the letters ; but his com- 
mentator, Kaiyyata, states that the ordeP was disturbed 
during the great mundane dissolutions, etc., and had to 
be restored (though with variations) by the eminent 
science of the rishis. Eulluka, the commentator on 
Manu (see p. 6), maintains that the Veda was pre- 
served in the memory of Brahma during the period of 
dissolution ; and promulgated again at the beginning of 
the Kalpa, but whether in an altered form, or not, he 
does not tell us. The latter point is also left unsolved 
in S'ankara’s commentary on Brahma Sutra i. 3, 30, 
which I quote in the Appendix, pp. 300 ff. Pages 
93 ff. contain some remarks (by way of parenthesis) on 
the question whether or not the Purva Mimainsa admits 
the existence of a Deity. 

In the extract given in pp. 98-105 from his commen- 
tary on the Brahma Sutras,^ S'ankara, who follows the 
author of those Sutras, and Jaimini, in basing the au- 
thority of the Vedas on ths etenuty of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Veda had confessedly an origin in time, the 

’ My attentioa was originally drawn to this passage ly a treatise, then xmpnbliRhed, 
hf the fiev. Frof. Baoeijaa, formerly of Bishop’s College, Calcutta. 
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words wliich. designate those gods cannot be eternal, but 
must have originated eo-evally with the created objects 
which they denote, since eternal words could not have 
an eternal connection with non-eternal objects. This 
difficulty ho tries to overcome (ignoring the ground 
taken by Jaimini, that the Yeda contains no references 
to non-cternal objects) by asserting, that the eternal con- 
nection of words is not with individual objects, but with 
the species to which these objects belong, and that Indra 
and the other gods are proved by the Yeda to belong to 
species, S'ankara then goes on to assert, on -the autho- 
rity of Brahma Sutra, i. 3, 2S, fortified by various texts 
from the Yodas and the Smritis, that tho gods and the 
world generally arc produced (though not in the sense of 
evojution out of a material cause) from tho word of the 
Yedas (see pp. 6 and 16) in the form of s^liota. This 
last term will be explained below. This subject above 
referred to, of the eternal connection of the words of the 
Yeda with the objects they represent, is further pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob- 
jects denoted by the words of the Yeda cannot be eternal, 
as a total destruction of everything takes place (not, in- 
deed, at the intermediate, but) at the great mundane dis- 
solutions. The solution given is that, by tho favour of 
tho supreme Lord, the inferior lords Brahma, etc., retain 
a recollection of the previous mundane conditions ; and 
that in each successive creation everything is produced 
exactly the same as it had previously been. I then pro- 
ceed in p. 105 to adduce a passage from Sayana, the 
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commentator on the Big-veda, who refers to another of 
the Brahma Sutras, i. 1, 3 (quoted in p. 106), declaring 
that Brahma was the source of the Veda, which S'ankara 
interprets as containing a proof of the omniscience of 
Bi-ahma. Sayana understands _this text as establishing 
the superhuman origin of the Veda, though not its 
eternity in the proper sense, it being only meant, ac- 
cording to him (as well as to Madhava ; see p. xi.), that 
the Veda is eternal in the same sense as the sethor is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In opposition to the tenets of the Mimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the dogmas of the Vedanta, as just ex- 
pounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section ix. pp. 108-118) the eternity of sound ; 
and after vindicating the. Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its authors, as proved 
by the efficacy of such of the Vedio prescriptions as 
relate to mundane matters, and can be tested by ex- 
perience. It does not distinctly result from Gotama’s 
aphorism that God is the competent person whom he 
regards as the maker of the Vedi;^. If he did not refer 
to God, he must have regarded the rishis as its authors. 
The authors of the Vaiseshika Sutras, and of the Tarka 
Sangraha, as well as the writer of the Zusumanjali, 
however, clearly refer the Veda to Isvara (God) as its 
framer (pp. 118-133). Bd^yana, the author of the latter 
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work (pp. 128-133), controverts tke opinion that the ex- 
istence of the Veda from eternity can be proved by a 
continuous tradition, as such a tradition must, he say», 
have been interrupted at the dissolution of the world, 
which preceded the existing creation. He, therefore 
(as explained by his commentator),' infers an eternal 
(and omniscient author of the Veda ; asserting that the 
Veda is pauruslieya, or derived from a personal author ; 
that many .of its own texts establish this ; and that the 
appellations given to its particular sakhas or recensions, 
are derived from the names of those sages whose persons 
were assumed by Isvara, when he uttered them at the 
creation. In pp. 125 ff. I have quoted one of the- Vai- 
seshika Sutras, with some passages from the commen- 
tator, to show the conceptions the writers entertained 
of the nature of the supernatural knowledge, or intui- 
tion, of the rishis. 

Kapila, the author of the Sankhya Aphorisms (pp. ] 33 
-138), agrees with theHyaya andVaiseshikaaphorists in 
denying the eternity of the Veda, but, in conformity with 
his own principles, differs from Gotama and Eanada in 
denying its derivation from a personal (i.e. here, a divine) 
author, because there was no person {i.e. as his commen- 
tator explains, no God) to make it. Vishnu, the chief 
of the liberated beings, though omniscient, could not, he 
argues, have made the Veda, owing to his impassiveness, 
and no other person could have done so from want of om- 
niscience. And even if the Veda have been uttered by 
the primeval Purusha, it cannot be called his work, as it 
was breathed forth by him unconsciously. Ivapila agrees 
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with. Jaimini in ascribing a self-demonstrating power to 
the Veda, and differs from the Yaiseshikas in not de- 
riving its anthority from correct knowledge possessed by 
a conscious ntterer. He proceeds to controvert the 
existence of such a thing as spliop, (a modification of 
sound wMcb is assumed by tbe Mimansakas, and de- 
scribed as Single, indivisible, distinct from individual 
letters, existing in tbe form of words, and constituting 
a whole), and to deny the eternity of sound. 

In the tenth Section (pp. 138-179) I shew (a) by quo- 
tations from the aphorisms of the Vedanta and their com- 
mentator (pp. 140-145), that the author and expounder 
of the XJttara Mimamsa (the Vedanta) frequently differ 
from Jaimini the author of the Purva MimaSisa in the 
in erpretation of the same texts of the IJpanishads. A 
similar diversity is next {h) proved at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Vedanta and the Sankhya, to cha- 
racterize the expositions proposed by the adherents of 
those two systems respectively. One quotation is given 
in pp. 176 ff. to shew (c) that the same is true in regard 
to the followers of the Vai^eshika philosophy, who dis- 
tinctly reject the Vedantic explanations ; and last of all 
(d) I have made’ some extracts (pp. 177 ff.) from the 
Bhakti Sutras of S’andilya to exhibit the wide divergence 
of that writer from the orthodox views of the Vedanta 
regarding the sense of the Vedas. In pp. 173-175 
I quote some remarks of Dr. E. Roer, and Prof. Max 
Muller, regarding the doctrines of the Upanishads, and 
their relations to the different philosophical schools. 


XX 


PREFACE. 


In the facts brought forward in this section we find 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con- 
sistent texts of an earlier age which have been handed 
down by tradition as sacred and infallible, and to repre- 
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine ; as well as (2) of the 
diversity of view which so generally prevails in regard 
to the sense of such texts among writers of different 
schools, who adduce them with equal pos^tiveness o^ 
assertion as establishing tenets and principles which ar< 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 1 7 9-207) some passages are 
adduced from the I^yaya-mala-vistara, and from Kulluka’s 
commentary on Manu, to show that a distinct line of de- 
marcation is drawn by the scholastic writers between the 
Vedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smriti (in- 
cluding the Darsanas, the Institutes of Manu, the Pu- 
ranas, and Itihasas, etc.), on the other, the first being 
regarded as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
far as they are founded on, and coincide with, the Veda. 
The practical effect of this distinction is, however, much 
lessened by the fact that the ancient sages, the authors 
of the Smritis, such of them, I mean, as, like Manu, are 
recognized as orthodox, are looked upon by Madhava and 
S'ankara as having had access to Vedic texts now no 
longer extant, as having held communion with the gods, 
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and as haying enjoyed a clearness of intuition into divine 
mysteries which is denied to later mortals (pp. 181-185). 
S'antara, however (as shewn in pp. 184-192), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly" sanctioned by an IJpani- 
shad) of Eapila, who was not orthodox according to his 
Vedantio standard, to rank as an authority. In his de- 
preciation of Kapila, however, S'ankara is opposed to the 
Bhagavata Purana (p. 192). I then proceed to observe 
(pp. 194-196) that although in ancient times the authors 
of the different philosophical systems {Darsanas) no doubt 
put forwjird their respective opinions as true, in oppo- 
sition to ail the antagonistic systems, yet in modern times 
the superior orthodoxy of the Vedanta appears to be 
generally recognized; while the authors of the other 
systems are regarded, e.cf. by Madhusudana Sarasvati, 
as, amid all their diversities, having in view, as their 
ultimate scope, che support of the Vedantic theory. The 
same view, in substance, is taken by Vijnana Bhikshu, 
the commentator on the Sankhya Sutras, who (pp. 196- 
203) maintains that Kapila’s system, though atheistic, is 
not irreconcilable with the Vedanta and other theistiu 
schools, as its denial of an Is vara (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation of an eternal 
and perfect Deity, which would impede their study of 
the distinction between matter and spirit. To teach 
men this discrimination, as the great means of attaining 
final liberation, is one of the two main objects, and strong 
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points, of the Sankhya pMlosopliy, and here it is authori- 
tative; while its atheism is admitted to be its weak 
side, and on this subject it has no authority. Yijnana 
Bhikshu goes on to say that it is even supposable that 
theistic systems, in order to prevent sinners from attain- 
ing knowledge, may lay down doctrines partially opposed 
to the Yedas; and that though in these portions they are 
erroneous, they will still possess authority in the portions 
conformable to the S'ruti and Smyiti. He then quotes a 
passage from the Padma Purana, in which the god S'iva 
tells his consort Parvati that the Yaiseshika, fhe Hyaya, 
the Sankhya, the Purva-mimansa Darsanas, and the Ye- 
dantie theory of illusion, are all systems infected by the 
dark (or tdmasa) principle, hnd consequently more or less 
rmauthoritative. All orthodox {mtilca) theories, however, 
are, as Yijnana Bhikshu considers, authoritative, and free 
from error on their own speciaLsubject. And as respects 
the discrepancy between the Sankhya and the Yedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the apparent diversity of 
souls is acknowledged by the Yedanta, and the discri- 
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul ; and thus 
the two varying doctrines, if regarded as, the one prac- 
tical (or regulative), and the other real (or transcend- 
ental), will not be contradictory. At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the Super- 
human Yeda and its human appendages, the Kalpa 
Sutras, etc., as well as the Smyitis, is not borne out by 
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certain texts which. I had previously cited. The Brihad 
Aranyaka and Mundaka ITpanishads (pp. 8, 31) seem to 
place all the different sorts of Sastras or scriptures ({e- 
eluding the four Vedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, "while the latter describes them all 
(except the ITpanishads) as being parts of the “ inferior 
science,” in opposition to the “superior science,” or 
knowledge of Brahma. In the same spirit as the Mun- 
daka, the Chhiindogya ifpanishad also (q[uoted in p. 32 f.) 
includes the four Vedas in the same list with a variety 
of miscellaneous S'astras (which Harada has studied with- 
out getting beyond the confines of exoteric knowledge), 
and never intimates (unless it be by placing them at the 
head of the list) that the former can claim any superior- 
ity over the other works with which they are associated. 
As, however, Sankara could not, in consistency with the 
current schokstic theory regarding the wide difference 
between the Vedas and all other S'astras, admit that the 
latter could have had a common origin with the former, 
he endeavours in his comment on the passage of the 
Brihad Aranyaka TJpanishad to wliich I have adverted, 
to shew that the other works, which are there said to 
have been breathed out by the great Being along with 
the Vedas, were in reality portions of the Brahmanas. 
This explanation can scarcely apply to all the works enu- 
merated, and its force is weakened by the tenor of the 
other passages from the Mundaka and Chhandogya 
ITpanishads, while any such distinction is repudiated in 
the statements of the Itihasas and Puranas (Quoted in 
pp. 27-30 and 105. 
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In the twelfth Section (pp. 207-217) the arguments 
in support of the Veda, adduced in the philosophical 
systems, and by the various commentators, as above sum- 
marised, are recapitulated, and some remarks are made 
on' these reasonings. My observations are intended to 
shev that the arguments-in question are inconclusive, or 
assume the points to be established ; that the rishis are 
proved by the contents of the hymns to have been their 
real authors; and that numerous events which have 
occurred in time, are undoubtedly mentioned in the 
Vedas. This as we have seen (above, p. xvi.) is ad- 
mitted by S'ankara. 

The Second Chapter (pp. 217 - 286) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedic hymns. Its object is to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com- 
positions, or as (presumably) the compositions of their fore- 
fathers, distinguishing between them as new and old, and 
describing their own authorship in terms Avhich could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con- 
tain a collection of passages from the Eig-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modern, and (2) between the hymns as older and more 
recent; and in which (3) the rishis describe themselves as 
the makers, fabricators, or generators of the hymns ; with 
some additional texts in which such authorship appears 
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to be implied, tbougb it is not expressed. Section fourth 
(pp. 245-283} contains a variety of passages from the 
same Veda, in which (1) a superhuman character or super- 
natural faculties are ascribed to. the earlier rishis; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the different deities of the 
Vedio pantheon. To illustrate, and render more intel- 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
I have quoted in the same Section (pp. 267-273) a 
number of passages from Hesiod and Homer to shew 
that the early Greek bards entertained a similar belief. 
I then advert (pp. 273 - 274) to the remarkable diverg- 
ence between the later religious histories of Greece and 
of India. I next enquire briefly (in pp. 274-275) in 
what way we can reconcile the apparently conflicting 
ideas of the rishis on the subject of the hymns, con- 
sidered, on the one hand, as their own productions, and, 
on the other, as inspired by the gods. Then follow (pp. 
275-279) some further texts from the Kig-veda, in 
which a mystical, magical, or supernatural efficacy is 
ascribed to the hymns. These are succeeded (pp. 279- 
283) by a few quotations from the same Veda, in which 
the authors complain of their own ignorance ; and by a re- 
ference to the contrast between these humble confessions 
and the proud pretensions set up by later theologians in 
behalf of the Veda, and its capability of imparting xmi- 
versal knowledge. The ideas of the rishis regarding 
their own inspiration differ widely from the conceptions 
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of later theorists ; for 'while ihe former looked upon the 
godsj who were confessedly mere created beings, as, the 
sources of supernal illumination, the latter either regard 
the Yeda as eternal, or refer it to the eternal Brahma, or 
Isvara, as its author. The fifth and last Section (pp. 
283-286) adduces some' texts from the S'vetasvatara, 
Mundakaand Chhandogya Ilpanishads, which show the 
opinions of the writers regarding the inspiration, of their 
predecessors ; and refers to the similar claims set up on 
their own behalf by the \vriters of the Itihasas and Pu- 
ranas, as shewn in the passages quoted in pp.' 27-30. 

With all its imperfections this volume may perhaps 
possess a certain interest, not only for the student of 
Indian history, but also for the divine and the philo- 
sopher, as furnishing a few documents to illustrate the 
course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, 
— a course which, quite independently of the merits of 
the different tenets involved in the enquiry, will, I 
think, be found to present a remarkable parallel in 
various respects to that which is traceable in the his- 
tory of those religious systems with which we are most 
familiar. In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unarticulated 
beliefs, was succeeded by a period of criticism and spe- 
culation, when the floating materials handed down by 
preceding generations were compared, classified, recon- 
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows : 
“In regard to the texts quoted from the Eig-veda, I 
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have derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Volume, p. vi, I am also 
indebted for some of the Vedio texts to Boehtlingt 
and Eoth’s Lexicon.” 

A comparison of the former edition 'with the present 
will shew that considerable alterations and additions 
have been made in the latter. The texts which formerly 
stood in the Appendix have now been transferred to their 
proper places in the body of the work ; and various other 
passages have been transposed. The principal additions 
will be found in the first four sections, in the ninth (pp. 
115-127), tenth (which is altogether new), eleventh (pp. 
185 ff.), and in the Appendix. 

I am indebted to various learned friends for assistance 
in different parts of the work, which I have acknow- 
ledged in the notes. My thanks are especially due to 
Professors Goldstiicker and Cowell for various important 
corrections which they have suggested in my translations 
of passages of a scholastic and philosophical character, 
quoted either in the body of the volume or in the Appen- 
dix, — corrections which are incorporated in the text, — as 
well as for some farther remarks and suggestions which 
will be found in the notes or Appendix. I am also under 
obligations to Professor Aufrecht for some emendations of 
my renderings in the early part of the work, as well as 
for his explanations of many of the texts of the Eig- 
veda cited in the Second Chapter. 

Edinbuegh, J. MUIR. 

November) 1868. 
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VOI^TTME! TECrRI>* 


CHAPTER L 

onmom nmAmim the oeigin, division, inspieation, and 

ADTHOEITY OP THE VEDAS, HELD BY INDIAN AUTHORS 

. SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTION OP 
THE HYMNS OP THE RIG-VEDA. 

In tho preceding volumes of this work^ I Lave furnisLed a general 
acjcbunt of the ano'ent Indian writings, which are comprehended under 
the designation of V'sda or S'rnti, These works, which, as we have 
seen, constitute the earliest literature of the Hindus, are broadly divi- 
sible into two classes : (1) The Mantras or hymns, in which the praises 
of the gods are celebrated and their blessing is invoked; (2) the Brah- 
manas, which embrace («) the liturgical institutes in which the cere- 
monial application of these hymns is declared, the various rites of sacri- 
fice are prescribed, and the origin and hidden import of the different 
forms are explained, and (5) the Aranyakas,* and Dpanishads (called also 
Yedantas, i.e. concluding portions of the Yedas), which in part possess 
the same character as some of the earlier portions of the Brahmanas, and 
are in part theological treatises in which the spiritual aspirations which 

^ See Yol. I. pp. 2 ff. and Vol. II. pp. 169 ff. See also Professor Max Mulleins 
History of Ancient Sanskrit Literature. 

* For more precise information see Muller’s Anc. Sansk. Lit. pp. 313 fi. from wbieh 
it will be perceived that only some of the Aranyakas form part of the Brahmanas, and 
that two of the Upanishads axe included in a Sanhita. 
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OPINIONS EEGABDING THE OBIGIN, ETC., 


were gradually developed in tlie minds of the more devout of the 
Indian sages are preserved. It is, therefore, clear that the hymns con- 
stitute the original and, in some respects, the most essential portion of the 
Yeda ; that the Erahmanas arose out of the hymns, and are subservient 
to their employment for the purposes of worship ; while the Upanishads 
give expression to ideas of a speculative and mystical character which, 
though to some extent discoverable in the hymns and in the older 
portion of the Erahmanas, are much farther matured, and assume a 
more exclusive importance, in these later treatises. 

I content myself here with referring the reader who desires to obtain 
a fuller idea of the nature of the hymns, and of the mythology which, 
they embody, to the late Professor H. H. 'Wilson^s translation of the 
earlier portion of the Eig-veda, to his prefaces to the several volumes, 
to Professor Max' Muller’s History of Ancient Sanskrit Literature, 
and to two papers of my own in the Journal of the Eoyal Asiatic 
Society, entitled Contributions’ to a knowledge of the Cosmogony and 
Mythology of the Big-veda. In the fourth volume of this work I 
return to the latter branch of the subject, and compare the conceptions 
which the rishis entertained of the different objects, of their worship, 
with those representations of the deities who bore .the same names, 
which occur in Indian writings of a later date, whether mythological 
or theological. 

The task to which I propose in the meantime to devote myself, is to 
supply some account of the opinions entertained by Hindu writers,, 
ancient and modern, in regard to the origin and authority of the Tedas. 
"With this view I have coEected from some of the later hymns, fi:om 
the Indian writings of the middle and later Yedic era (the Brahmanas 
and Upanishads) as well as from the hooks, whether popular or scien- 
tific, of the post-vedic period (the Puranas, the Itihasas, the Institutes 
of Manu, the. aphorisms of the Har^anas, or systems of philosophy, and 
their commentators, and the commentaries on the Yedas) such passages 
as I have discovered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some of these points by the writers of the more ancient hymns, as 
deducible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Yedas 
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are mutually conflicting. In some passages they are said to Lave been 
created by Prajapati from fire, air,- and the sun, or by some otLer 
process. In other texts they are said to have been produced by 
Brahma from his different mouths, or by the inteivention of the 
Gayatrl, or to have sprung from the goddess SarasvatT, or to have 
otherwise -arisen. I proceed to adduce these several passages. 


. Sect. I. — Origin of the Vedas according to the Furusha-suUa^ the 

Atharva-veda^ the JBruhmanas^ Upanishadsy and Institutes of Manu, 

Furusha-suUa, — In the ninth verse of this hymn (Eig-veda, x. 90, 
already quoted in VoL I. pp. 8 and 9) the three Vedas are said to have 
been produced from the mystical victim Purusha: Tasmad yafnCLt 
sarva^hutah richah sdmdni jajnire | chh'anddi/isi jajnire tasmad yajm 
tasmad ajdyata | “From that universal sacrifice sprang the rich and 
saman verses : the metres sprang from it : from it the yajush arose.^^® 

This is the only passage in the hymns of the Eig-veda in which the 
creation of the Vedas is described. 

In the Atharva-veda the following texts refer to that subject : 

X. 7, 14. Yattra rishayah proihamajdli richah sdma yajur mahi | 
ehx/rshir yasminn drpitah Shamhham tarn bruM Jeatamah svid eva sah | 

20. .Yasmdd richo apdtaTcshan yajur yasmdd apdkashan | sdmdni 

yasya lomdni atharvangiraso-. mulcham | Bkambham tam bruhi hatamah 
svid eva sah |' 

“ Declare who that Skambha (supporting-principle) is in whom the 
primeval rishis, the rich, saman, and yajush, the earth, and the one 

rishi, are sustained 20. Declare who is that Skambha from 

whom they cut off the rich verses, from whom they scraped off the 
yajush, of whom the saman verses are the hairs, and the verses of 
Atharvan and Angiras the mouth.*’ 

® The word in whaWer sense we are to understand it, occurs in BV. vHi. 
19, 5 : Taj^ samtMci yah ahutl yo vedma daddm martyo agnaye | yo namasa ^adhm-' 
rah I 6. Tasya id armnto ramhayante dsavas tasya dymnnitamam yaiah | na tam 
afnho deva^jeritam hutad ckana m mariya-hfitam nasat | ‘‘The horses of that mortal 
. who, devoted to sacrifice, does homage to Agni with fuel, with an oblation, with ritual 
knowledge (?j, with reverence,— (6) speed forward impetuonsly ; and his renown is 
most glorious. No calamity, caused either by god or by man, can assail him from 
any quarter.” 
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:xiii. 4, 38. Sa mi riglhyo ajayata tasmad richo ajdyanta, j 
He (apparently Indra, see verse 44) sprang from the rich verses : 
the rich verses sprang from him.'’ 
xix. 54, 3. Kalad ricliah kamabhavan yajuh Jcdldd ajayata ] 
jFrom Time the rich verses sprang : theyajush sprang from Time.” * 
The following texts from the same Yeda may also be introduced here : 
iv. 35, 6. Tasmdt pahmd amritam samlalhma yo gdyatrydh adJii- 
patir lalMva j yasrnin mdixh niUtdlfi msmrupas tenaudanenati ta/rdmi 
mrifyum I 

overpass death by means of that oblation &om which, 

when cooked, ambrosia {amritd) was produced, which became the lord 
of the GayatrT, and in which the omniform Yedas are comprehended.” 

vii. 54, 1. picliam sdma yajdmahe ydlhydfh harmani hiroaU j eU sadasi 
rdjato yajmih deveshu yachhatah | 2. Jlioham sdma yad aprdhsJiam havir 
ojo yajur halam | eslia md tamdd md liimsid vedah pruhtah sacMpate j 
We worship the Hich and the Saman, wherewith men celebrate 
religious rites, which shine in the assembly, and convey sacrifices to 
the gods. 2. Inasmuch as I have asked the Kich and 4he Saman for 
butter and for vigour, and the Tajush for strength, — let not the Yeda, 
so asked, destroy me, o lord of strength (Indra,).” ’ 

The next passage is from the Shtapaiha Brahmana, xi. 5, 8, 1 ff. : 
Prajdpatir vai idam agre dsld ehaJi eva j so ^Jidmayata sydm prajdyeya 
iti I Bo ^srdmyat sa tapo Hapyata j tasmdch chrdntdt tepdndt trayo lolcdh ' 
astijyanta prithivy antariksham dyauh j sa imams trm lohdn alkitatapa | 
telhyas taptelhyas trim jyotimshy ajdyanta agnir yo ^yam pmate suryah \ 
sa imdni trlni jyotlmslty abhitatdpa j tehhyas taptebhyas trayo vedak 
ajdyanta agner rigvedo vdyor ycjurvedai. surydt sdmavedah | sa imdihs 
trln vedan alUtatdpa [ telhjas tapUhhjas trim iulcrany ajdyanta Ihnr 
ity rigvedad llmvah iti yajwveddt svar iti samaveddt | Tad rigvedenawa 
hotram akurmta yajurvedena ddJivaryavam samavedena udgitham | yad 
eva trayyai vidydyai sukrarh tena brahmai^arn uchchakrdma. 

‘‘Prajapati was formerly this universe [i.e, the sole existence], one 
only. He desired, ' may I become, may I be propagated.’ He toiled 

^ See tny translation of the entire hymn in the Journal of the Eoy. As. Soc. for 
1865, p. 381. The Yishnu Parana, i. 2, 13, says: Tad eva sarvam evaitad vyahtd^ 
ryaJcta-'Svarapavat j iatha ptirusUa- rupena kdla^rupeYui cha sihiiam | “ This (Brahma) 
is all this universe, existing both as the perceptible and the imperceptible ; existing 
also in the forms of Purusha and of Kala (Time).^* 
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in devotion, he performed austerity. From him, when he had so 
toiled, and performed austerity, three worlds were created, — earth, air, 
and sky. He infused warmth into these three worlds. From them, 
thus heated, three lights were produced,-— Agni (fire), this which 
purifies Havana, or Vayu, the wind),® and Surya (the sun). He 
infused h^t into these three lights. From them so heated the'^three 
Yedas were produced, — the Eig-veda froih Agni (fire), the Yajur-veda 
from Yayu (wind), and the Sama-veda from Surya (the sun). He 
infused warmth into these tnree Yedas. From them so heated three 
luminous essences were produced, — bhuh from the Eig-veda, hhuvah 
from the Yajur-veda, and svar from the Sama-veda. . Hence, with the 
Eig-veda they performed the function of the hotj’ij with the Yajur- 
veda, the office of the adhvaryu ; with the Sama-veda, the duty of the 
udgatri ; while the fmction of the brahman arose through the luminous 
essence of the triple science [i,e, the three Yedas combined].’^ 

Chlidndogya Upanisliad . — A similar passage (already quoted in Yolume 
Second, p. 200) occurs in the Chhandogya Hpanishad (p. 288 of 
Dr. Eoer’s ed.) : 

jprajdpatir lohdn abhyatapat | teshdfh tapyamdndndm rasdn prdlrihad 
agnim priiliivydli vdyim antarikshdd ddityam dimh [ sa etd$ Usro devatdh 
ahkyatapUt | tdsdm tapyamdndndfh rasdn prdlrihad agner rioko rdyor 
pujUmshi sdma adityat 1 sa etdfa trayim mdyam abhyatapat | tasyds 
tapyamdndydh rasdn prdlrihad Wdr Hi riglhyo Ihmar Hi yajurlhya^ 
smr iti sdmalhyah | 

. ‘^Prajapati infused warmth into the worlds, and from them so heated 
he drew forth their essences, viz. Agni (fire) from the earth, Yayu 
(wind) from the air, and Surya (the sun) from the sky. He infused 
warmth into these three deities, and from them so heated he drew forth 
their essences, ^ — from, Agni the yich verses, from Yayu the yajush 
verses, and from Surya the saman verses. He then infused heat into 
this triple science, and from it so heated he drew forth its essences, — 
from rich verses the syllable bhuh, from yajush verses hhuvah, and 
from saman verses svm:.’* ® 

^ See S atapatha Bratoana, vi. 1, 2, 19 : , * . ayam eva s« Vdyvr yo ^yamystvau 
. . * *‘This is that Yayu, he who purifies.” 

« Passages to the same effect occur also in the Aitarcya (r. 32-34) and Fanshi- 
tuki Brahmaiias. That in the former will be found in Dr. Hang’s translation of the 
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Jfanu . — The same origin is assigned to the three Tedas in the follow- 
ing verses from the account of the creation in Mann, i. 21-23, where 
the idea is no doubt borrowed from the Brahmanas : 

SarveshMi tu sa ndmdni harmdni cha prithah prithaJc | Yeda-hMeb%ya 
evadau prithah samsthdi cha mr)name | Karmdtmana^i cha devand^i so 
hrijat prdnindm prdbhuh j Mdhydnd}% cha gamu sukshmam yagnam 
chaim sandtanam | Agni-myu-ravibhyas tu trayam Irahma sandtanum 1 
dudoha yagna-siddhyartham^rig'^yajuh-sdma-lahshamm [ 

[Brahma] in the beginning fashioned from the words of the Yeda-’ 
the several names, functions, and separate conditions of all [creatures], 
that Lord also created the subtile host of active and living deities, and 
of Sadhyas, and eternal sacrifice. And in order to the performance of 
sacrifice, he drew forth from Agni, from Yayu, and jErom Surya, the 
triple eternal Veda, distinguished as Bich, Yajush, and Saman.” 

Kulluka Bhatta, the commentator, annotates thus on this passage : 

Sandtanafh nityam 1 veddpaurusheyatva-paJcsho Manor alhimatah | 
pUrva-ha'^e ye vedds te &va Faramdtma-murtter Brahmanah sa/tmjnmya 
smrity-drudhah | tdn eva halpddav agni-vdyurravilkyah dchaka/rsha \ 
irautai cha ay am artho na iankaniyah | tathdcha irutih | “ agner rigvedo 
Vidycr yajurmdah dditydt sdmmedalp Hi [ 

The word sandtana means ‘ eternally pre* existing.’ The doctrine 
of the superhuman origin of the Yedas is maintained by Jfanu, The 
same Yedas which [existed] in the previous mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit. It was those same Yedas that, in the beginning of 
the [present] Kalpa, he drew forth from Agni, Yayu, and Surya ; and 
this dogma, which is founded upon the Yeda, is not to be questioned, 
for the Yeda says, ‘ the Big-veda comes &om Agni^ the Yajur-veda from 
Yayu, and the Sama-veda from Surya.’ ” 

Another commentator on Manu, Medhatithi, explains this passage in 
a more rationalistic fashion, ** by remarking that the Big-veda opens 
with a hymn to fire, and the Tajur-Veda with one ii^ which air is men- 
tioned.” — Colehr. Misc, Ess. i. p. 11, note. 

Brulimana; and the one in the latter is rendered into German hy Weher ih his Ind. 
Stad. ii, 303 ff, 

^ Kulluka explains this to mean, Having understood them from the words of 
the Yeda” {Veda-a’abdehhyah eva avagatnga). 
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To the verses from Manu (i. 21-23) just cited, the foHbwmg &om 
the second book may he added, partly for the purpose of completing 
the parallel with the passages previously adduced from the S'atapatha 
Brahmana and the Chhandogya TJpanishad : 

Manu, ii. 76 JT. AMram chdpy ukdra^ cJia mahdram cha Frajdpatih | 
Veda~traydd niraduhad IJiur Ihmah svar itUi cha ] 77. THlliyalp eva tu 
vedelJiyah padam padam aduduhat | ity riehohyah Hdvitrydli 

parameshthl prajdpatih \ . . . • 81. Oifihdrd-purviMs Usro mai^avydl^ 
ritayo ^vyaydh ] Tripadd clicdva gdyatri mjneyam Brahmano mukhatti,. 

76. ^^Prajapati also milked out of the three Yedas the letters «, 
and m, together with the words hTiuh^ Ihuvah, and svar. 77. T]^e same 
supreme Prajapati also milked from each of the three Vedas one of the 
[three] portions of the text called sdvitrl [or gdyatrlj, beginrmg with 
the word tat.^ .... 81. The three great imperishable particles {Ihuh^ 
Ihuvah^ svar) preceded by omf and the gdyatri of three lines, are to be 
regarded as the mouth of Brahma.’’ 

The next passage, from the Sktapatha Brahmaga, vi. 1, 1, 8, .first 
speaks generally of Prajapati creating the three Yedas, and then after- 
wards, with some inconsistency, describes their production from the 
waters : ® 

So'^yam purushah Frajayatir ukdmayata ^^hhuydn sydm prajdyeya'^ 
iti I so Hrdmyat da tape Hapyata | sa h'dntas iepdno Irahma eva prathch 
mam asrijata traylu eva vidydm ( sd eva asmai pratishthd ^hhavat | tas’^ 
mad dhur hr alma asya sarvasya pratishthd ” iti ( tasmdd anuckya 
pratitishthati j pratishthd hy eshd yad Irahma | tasydm pratishthdydm 
pratishthito Hapyata 1 9. Bo^poHrijata vdehah eva loMt | vdg eva asya 
sd Hrijyata | sd idam sarvam dpnod yad idam hincha ) yad dpnot tasmdd 
dpah 1 yad a/orinot tasmdd vdh j 10. Bo^kdmayata^^ dhhyo'^dhhyo^dhi 
'orajdyeya 4U j so ^nayd trayyd vidyaya saha apak prdvisat | Utah 
dndam samavarttata \ tad alhyamriht | ^^astv'"'* ity ‘^astu hhuyo ity 
eva tad alravlt | tato hrahma eva prathamam asrijyata trayy eva vidyd | 
tasmdd dhur Irahma asya sarvasya prathamajam ” iti \ api hi tasmdt 
purushdd Irahma eva purvam asrijyata tad asya tad muhliam eva 
asrijyata ] tasmdd anuchdnam dhur “ agnUhalpah ” iti 1 mukhaih hy 
etad agner yad hrahma | 

• » This text, Eig-veda, iii. 62, 10, will he quoted in the sequel. 

s This passage with the preceding context is given in the Fourth Yoliuuo of tliis 
work, pp. 18 f. 
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^‘This Male, Prajapaiti, desired, *May I multiply, may I be propa* 
gated.’ He toiled in deTotion ; he practised anstere-fervonr. Having 
done so he first of all created sacred knowledge, the triple Tedic scierce. 
This became a basis for him. Wherefore men say, ‘ sacred knowledge 
is the basis of this universe.’ Hence after studying the Yeda a man 
has a standing ground ; for sacred knowledge is his foundation. Besting 
on this basis he (Prajapati) practised austere-fervour. 9. He created 
the waters fromYach (speech), as their world. Yach was his : she was 
created, She pervaded all this whatever exists. As she pervaded (djpno^), 
waters were called ‘apah.’ As she covered (avrmot) all, water was called 
*var.’ 10. He desired, ^ May I be propagated from these waters.’ Along 
with this triple Yedie science he entered the waters, Thence sprang 
an egg. . -He gave it an impulse ; and said, ‘ Let there be, let there be, 
let there be again.’ Thence was first created sacred knowledge, the 
triple Yedio science; Wherefore men say, ' Sacred knowledge is the 
first-born thing in this universe. Moreover, it was sacred knowledge 
which was created from that Male in front, wherefore it was created as 
his mouth. Hence they say of a man learned in the Yeda, * He is like 
Agni; for sacred knowledge is Agni’s mouth.’ ” 

The next passage from the Taittirlya Brahmana, ii. 3,10, 1, briefly 
states that the Yedas were created afte^. Soma : 

Frajapatih Somam rdjdnam asrijata | tarn trayo vedda anv asrijyanta j 

<< Prajapati created king jSoma. After him the three Yedas were 
created.” 

The same Brahmana in other places, as iii. 3, 2, 1, speaks of the 
Yeda as derived from Prajapati {Frdjapaiyo vedalj), 

B'atapatha J9mAm«wflf.^According to the following passage of the 
S'atapatha Brahmana, xiv. 5, 4, 10 (=Brihad Aranyaka TJpanishad, 
p. 455 of Boer’s ed. and p. 179 of trans.) the Yedas, as well as other 
SSstras, are the breath of Brahma : 

Sa yatM ardredhagner ahPyahitdi prithag dJidmah vinikharanti evam 
mi are ^sya mahato Ihutasya nikasitam etad yad rigvedo yajurvedah 
BdmavedoHharvdngirasah itilidBah purdnam vidyd upanishadah iloJcdh 
Butrdny amvydhhydndni vydhliydndni asyaiva etani sarvdni nika- 
Bitani 1 

“ As firom a fire made of moist wood various modifications of smoke 
proceed, so is the breathing of this great Being the Big-veda, the 
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Yajnr-veda, the Sama-yeda, the Atharvangirases, the Itihasas, Piiranas, 
scienee, the TJpanishads, yerses {slokas)^ aphorisms, comments of dif- 
ferent kinds — all these are his breathings.^’ 

It is curious that in this passage the Yedas appear to be classed in 
the same category with yarious other works, such as the Sutras, from 
some at least of which (as we shall see further on), they are broadly 
distinguished by later writers, who regard the former (including the 
Brahmanas and ITpanishads) as of superhuman origin, and infallible 
correctness, while this character is expressly denied to the latter, which 
are represented as paurmhe^a^ or merely human compositions, possessed 
of no independent authority. 

In the Brihad Aranyaka Hpanishad (pp. 50-53 of Dr. Boer’s ed.) 
Prajapati [identified with Death, or the Deyourer] is said to have pro- 
duced Fach (speech), and through her, together with soul, to have 
created aU things, including the Yedas : 

jSa taya vdckd tern dtmand idam sarvam asHjata yad idafk hincha - 
richo yajuynshi sdmdni ehhanddmsi yajndn prajdh paiUn ( 

‘‘By that speech and that soul he created all things whatsoever, 
rich, yajush, and saman texts, metres, sacrifices, creatures, and animals,” 
And in S'atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bpi- 
had Aranyaka Upanisbad) it is sAJ : 

Trayo veddh etd eva ) mg eva rig-vedo mam yajtir-Dedah prdnah saww- 
vedafi 1 

“ The three Yedas are [identifiable witb] these three things [speech, 
mind, and breath]. Speech is the Big-yeda, mind the Yajur-veda, and 
breath the Sama-veda.” 

The following text, from the S'atapatha Brahmana, vii. 5, 2, 62, gives 
a singular account of the production of the Yedas : 

^^Samudre tvd sadane BddaydmV^ Hi | Mano vai samudrah [ manaso vai 
B~amud/rdd vdchd ^Ihryd devds trayim mdydm nirahhanan 1 tad esha ihko 
^hhyuUah ye {y at}) samudrad mralchanan devds tlkshnaVkir alhrilUh [ 
Budevo ackya tad vidydi yatra nirvapanafa dadlmr ” iti | manah samudro 
vdh tikshnd ^Ihru irayi vidyd nirvapanam | etad eslia ihko ^hhyuktah j 
manasi talk sddayati | 

“ ‘ I settle thee in the ocean as thy seat.’ Mind is the ocean. 

I am indebted to Professor Aufrecbt for -the following explanation of this formula, 
which is taken from the Vujasaneyi Sanhita, xiii. 63. The words are addressed to a 
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Erom the mind-ocean with speech for a shoyel the gods dug out the 
triple Yedic science. Hence this yerse has been uttered : ‘ May the 
brilliant deity to-day know where they placed that offering which 
the gods dug out with sharp shovels.^. Mind is the ocean ; speech is the 
sharp shovel; the triple Vedic science is the offering. In reference 
to this the yerso has been uttered. He settles it in Mind.** 

The next passage from the Taittirlya Brahmana, iii. 39, 1, speaks of 
the Yeda as being ‘^ the hair of Prajapati*s beard” {Frajd^ater mi 
etdni hiasruni yad, vedah). The process of its germination is left to the 
imagination of the reader. 

In another text of the same Brahmana, Yach (speech) is called the 
mother of the Yedas : 

ii. 8,.*^, 5, Vdg ahliaram ^rathamajd ritasya mddndm mdtd amritasya 
ndlliih I sd no jushdnd ujoa yajnam agad amntl devi suhavd me asfm | 
yum ri&hmjo mantra'-lirito mamsMnah amaichlian devds tapa&d sramem | 
‘^Yach (speech) is an imperishable thing, and the first-born of the 
ceremonial, the mother of the Yedas, and the centre-point of immor- 
tality. Delighting in us, she came to the sacrifice. May the pro- 
tecting goddess be ready to listen to my invocation, — she whom the 
wise rishis, the composers of hymns, the gods, sought by austere- 
fervour, and by laborious devotion.” . . 


Sject. II. — Origin of the Vedas according to the Vishnu, Shdgavata, and 
■ Mdrhandeya Furdnas, tJie'JSarivafhsa, the Mahdbhdrata ; eternity of 
the Veda; miscellaneous statements regarding it. 

In the Yishnu and Bhagavata Puranas we find a quite different 
tradition regarding the origin of the Yedas, which in these works are 
said to have been created by the four-faced Brahma from his several 
mouths. Thus the Yishnu Purana says, i. 5, 48 ff. : 

Gdyatram cha richas chaiva trivrit-sdma-ratliantaram | Jgnuhtomam 
cha yajndndm nirmame prathamad miiJcJidt j yajumJii traishtuhJiam 
chhandah stomam panchadasaifi tathd | Vrihat sdma tathokthyam cha 
dakshinad asrijad muhhdt | sdmdni jagatl-elihandal} stomam saptadahaih 

brick at the time when the hearth {chitya) for the reception of the sacred fires is being 
constructed. As the bricks are severally called apasya (properly ‘ efficacious,’ but 
erroneously derived from «pj"they are^ addressed as if placed in various parts of water 
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fathd J mirupam atirdtrafh cTia pakchimdi mrija^ mulclidt | eTcavimsam 
atharvdmm dptorydmdmm eva cha j Amshtuhhaih sa mirdjam uUardd 
asrijad mukhat | 

From his eastern mouth Brahma formed the gayatra, the rich Terses, 
the trivrit, the sama-rathantara, and of sacrifices, the agnishtoma. 
From his southern mouth he created the yajush verses, the trishtubh 
metre, the panchadasa-stoma, the vrihat-saman, and the ukthya. From 
his western mouth he formed the samau verses, the jagatl metre, the 
saptadasa-stoma, the vairupa, and the atiratra. From his northern 
mouth he framed the ekavinsa, the atharvan, the aptOry^man, with the 
anushtuhh and viraj metres.’’ 

In like manner it is said but with variations, in the Bhagavata Furana, 

. iii. 12, 34, and 37 if. : 

Kadachid dhydyatah sraslitur veddh dsami cliaturmuklidt | kathmn 
sralcshydmy aham lohdn mmmetdn yathd purd | . J^ig-yajuh-mmd^ 

tlmr'odkhydn veddn pnrvddibhir mukhaik | §astram ijydm Btuti-siomam 
pYdyaichiiiam vyadJidt kramdt | 

Once the Yedas sprang from the four-faced creator, as he was me- 
ditating ‘ how shall I create 'the aggregate worlds as before 
He formed from his eastern and other mouths the Yedas called rich, 
yajush, saman, and atharvan, together with praise, sacrifice, hymns, 
and expiation.” 

' And in verse 45 it is stated that the ushnih metre issued from hia 
hairs, the gayatrl from his skin, the trishtubh from his flesh, the 
anushtuhh from Ms tendons, the jagati from his hones {Tasyoshnig dszt 
lomehJiyo gdydtrl cha tmcho vilhoh | trishtup mdmsdt snuto ^nushtup 
jagaty asthnah Prajdpateh). 

The Markandeya Purana says on the same subject, 102, 1 : 

Tasmad andud vihMnndt tu Bralmam hyahta-janmanah | rieho lalhu^ 
mh prathamam prathamad vadandd mune j 2. Javd-piislipa-nihhdh sadyas 
tejo-rupdnta-samhatdh | pritliak prithag nlliinnas cha rajo-rupa-valius 
tatah 1 3. TaJumsM dahhindd vaktrad aniniddhani hdnehanam | yadrig^ 
varnam tathd-varndny asamhati-dhardni cha j 4. Paichimaih yad mbhor 
mhtram Brahmanah paranieshthinah | ^dvirbhutdni sdmdni tatai chhan-* 
damsi tdny atha | 5. Atharvanam aksham cha hhringdnjana-clmya-prah* 
hatn I ghoraghoTa’-svarupam tad dbhichdrika-sdntiham [ 6, TJUatdt pra* 
See VTilson’s Transl. toI. i. p. 84. 
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latilhutm mdanat tasyavedhasaJj^ | sukha-sattm-tamah-prayam saumyd^ 
Baumya-svarupmat \ 7. J^ieJio rajo-gunah sattvam yajusJidm eka gum 
mune | tumo-gundni sdmdni tamah-sattvam atharmsu | 

1, ^'Prom the eastern mouth of Erahma, who sprang by an imper- 
ceptible birth from that divided egg (Mann, i. 9, 12), there suddenly 
issued first of all the rich verses, (2) resembling China roses, brilliant 
in appearance, internally united, though separated from each other, 
and characterized by the quality of passion (rajas), 3. Prom his 
southern mouth came, unrestrained, the >ajush verses of the colour 
of gold, and disunited. 4. Prom the western mouth of the supreme 
Brahma appeared the saman verses and the metres. 5 and 6. Prom 
the northern mouth of Vedhas (Brahma) was manifested the entire 
Atharvaua of the colour of black bees and coUyrium, having a cha- 
racter at once terrible and not terrible,^® capable of neutralizing the 
arts of enchanters, pleasant, characterized by the qualities both of 
purity and darkness, and both beaut^ul and the contrary. 7. The 
verses of the rich are distinguished by the quality of passion (^rajas\ 
those ctf the yajush by purity (saUm\ those of the saman by darkness 
{jamas)i and those of the atharvan by both darkness and purity.” 

Marivamsa, — In the first section of the Harivam^a, verse 47, the 
creation of the Yedas by Brahma is thus briefly alluded to : 

Richer yajumsM sdmani 7iirmame yajna-siddliaye | sddhyus fair ayajan 
devtin ity evam amckdruma | 

^^In order to the accomplishment of sacrifice, he formed the rich, 
yajush, and saman verses: with these the S'adhyas worshipped the, 
gods, as we have heard.” 

The foEowing is the account of the same event given in another part 
of the same work; Harivamsa, verse 11,516: 

Tato-^srijad mi tripadam gdyatrWi mda-matoram ] Akaroch ehaiva chch 
iwo mdan gdyatri-samlkavdn ] 

After framing the world, Brahma next created the gayatri of three 
lines, mother of the Yedas, and also the four Yedas which sprang from 
the gayatri.” 

GTioraghora is the correct MS. reading, as I learn from Dr. Hall, and not 
yavaMhoraj as given in Professor Banerjea’s printed text. 

The same words gdyatrm veda-rndtaram also ocenr in the M.Bh. Vanaparvan, 
verse 13,432 ; and the same title is applied to Yach in the Taitt. Br, as quoted above, 

p 10. 
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A little further on we find this expanded into the following piece of 
mysticism, verse 11,665 ff. : 

Samdhita-mana Brahma mok&ha-prdptenahetund | chan&ra-mandala- 
samsthdndj jyoiis-tejo mahat tadd [ BravUya hridayam Icshiprarti gay airy dh 
nayandntare | Garlhasya samlhavo yai cha chaturdhd purushatmalcah [ 
Brahma-tejomayo ^vyahtaK idhato ^tha .dhruvo ^ 'ey ay ah | na chendriya- 
gunair yuMo yuhta& tejo-gunma cha ] chfind/rdMurvimala-prahhyo hhrd- 
juihmr vwrna-samBthitah j Netrdhhydvfi janayad devah rig-vedam yajushd 
saha 1 sdma/veda^ cha jihvagrad atharvdnam cha murddhatah | Jata-matras 
, tu te veddh JcBheirafa vindanti taUmtah | Tern vedatvam dyannd yasmdd 
vindanti tal padava | Tc srijanti tadd veddh hrahma purvam sandtanam j 
Furusham divyorruyahham svaih svair Ihdvair mano-hhavaih | 

‘‘For the emancipation of the world, Brahma, sunk in contem- 
plation, issuing in a luminous form from the region of the moon, 
penetrated into the heart of Gayatri, entering between her eyes. 
From her there 'was then produced a quadruple being in the form 
of a Male, lustrous as Brahma, undefined, eternal, undecaying, de- 
void of bodily senses or qualities, distinguished by the attribute of 
brilliancy, pure as the rays of the moon, radiant, and embodied in 
letters. The god fashioned the Eig-veda, with the Tajush from his 
eyes, the Sama-veda from the tip of his tongue, and the Atharvan 
from his head. These Vedas, as soon as they are born, find a body 
{hhetra), • Hence they obtain their character of Yedas, because they 
find {vindanti) that abode. These Yedas then create the pre-existent 
eternal brahma (sacred science), a Male of celestial form, with their 
own mind-bom 'qualities.” 

I extract another passage on the same subject from a later section of 
the same work, verses 12,425 ff. When the Supreme Being was intent 
on creating the universe, Hiranyagarhha, or Prajapati, issued from his 
mouth, and was desired to divide himself, - 7 -a process which he was in 
great doubt how he should effect. The te^t then proceeds : 

JtiehintayataBtasya ity evotthitah svarah | salhumdv antarihhe 

cha ndjee cha hritavdn svanam | Tam chaivdhhyasatas tasya manah-sdra- 
mayam punah j hridaydd deva-devasya vashatkdrah Bamutthitah j hhumy- 
antariksha -- ndkdndm Ihuyah svaratmaMfy pardh j mahdsmritmaydh 
punydh maJidvydhritayo^hhavan j chhandasdm pravard devi chaturvimid- 
hBhard ^Ihavat | Tat^padarh surliBinaran dwyam Bdvitrim aharot pralhuh j 
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Tihsdmatharm-yajtislmi eTiaturo IJiagavdn prallmh | chakdra nikhildn 
mdan Irahna-yuUena karmand | 

WEile he was thus reflecting, the sound '' om” issued from him, 
and resounded through the earth, air, and sky. While the god of 
gods was again and again repeating this, the essence of mind, the 
vashatkara proceeded from his heart. ISText, the sacred and transcen- 
dent yyahritis, (bhuh, bhuvali, svar), formed of the great smriti, in the 
form of sound, were produced from earth, air, and sky. Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gayatrl]. Eeflecting on the divine text [beginning with] “ tat,” 
the Lord formed the savitri. He then produced aU the Vedas, the Eich, 
Saman, Atharvan, and Yajush, with their prayers and rites.” (Se^ also 
the' passage from the Ehag. Pur. xii. 6, 37 ff., which will be quoted in 
a following section.) 

Mahdlhdrata. — The ICahabharata in one passage speaks of Sarasvat! 
aiid the Vedas as being both created by Achyuta (Vishnu) from his 
mind (Bhishma-parvan, verse 3019 : Barasvatlm chu veddmi cha manasah 
sasrije ^chyutah). In another place, S'anti-parvan, verse 12,920, Saras- 
vat! is said, in conformity with the texts quoted above, pp. 10 and 12, 
from the Taittiriya Brahmana, the Vana-parvan, and the Harivamsa, 
to be the mother of the Vedas ; 

Yecldndm mdtarmnpahja mat'-stJidm devwi Barasmtim | 

** Behold Sarasvat!, mother of the Vedas, abiding in me.” 

Manu, — According to the verses in Manu, xii. 49, 50, quoted in the 
Pirst Volume of this work, p. 41, the Vedas, with the other beings and 
objects named along with them, constitute the second manifestation of 
the sattva -guna, or pure principle; while Brahma is placed in a higher 
rank, as one of the first manifestations of the same principle. The word 
Veda in this passage is explained by Hulluka of those embodied 
deities, celebrated in the Itihasas, who preside over the Vedas ” ( Veda- 
lUmdmnyas cha d&eaiah vigrahavatyah itihdm-yyramdddlj)^ 

Sect.' III. — JPmages of the Brdhmams and other works in which the 
Vedas are sjooken of as leim fJie sources of all things^ and as infinite 
and eternal. 

The first text of this sort which I shall cite is from the S'atapatha 
Br^mana, x, 4, 2, 21 : 
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Atha sarvdni Ihutdni paryaikshat | m tray yam em mdydymh zarrdni 
hhutdny apaiyat | aitra hi Barveshdrh chJiandasdm dtmd sarveshum stoma-’ 
ndm sarveshdm prdndndni sarveshum devunam | etad> vai asti | etad liy 
amriiam | yad hj aviritam tad Jiy j etad ii tad yad martyam | 22, Sa 
aihshata Frajdpdtih trayydm rum vidydyum sarvuni hhutdni [ lianta 
trayim eva vidyam dtmdnam alhisamslcaravai iti | 23. Ba richo vyau- 
hat I doddasa Irihatl-sahasrdny etdvatyo ha richo ydl^ Prajdpaii-sruhtds 
ids trimsattame vyuhe panUishv aiishthanta | tdh yat irimsattame ryuhe 
7tishthanta tasmut trimsad masasya rdtrayah | atha yat panHulm tasmdt 
pdnktah Prajdpatih j tdh ashtdsatam iatdni panktayo ^hliavan [ 

21. Then he looked atound npon all beings. He beheld all beings 
in this triple Yedic science. !For in it is the soul of all metres, of all 
hymns of praise, of all breaths, of all the gods. This, indeed, exists.^'^ 
It is an nndying thing. For that which is undying (really) exists. 
This is that which is mortal. Prajapati reflected, ^ All beings are com- 
prehehded in the triple Tedic science : come let me dispose myself in the 
shape of the triple Vedic science.^® He arranged the verses of the Big- 
veda. Twelve thousand Erihatis, and as many Bich-verses which were 
created by Prajapati, stood in rows in the thirtieth class. Since they 
stood in the thirtieth class there are thirty nights in the month. Since 
they stood in rows (pankti) Prajapati is called P^kta. They formed 
eighteen hundreds of rows.'^ 

The next text, from the Taittiriya Br^mana, iii. 12, 9, 1, speaks of 
the three Vedas as being respectively the sources of form, motion, and 
heat, or brilliancy : 

JRiyhhyojdtdm sarvato murttim dhuh sarvd gatir ydjmhl haiva kaivat ] 
sarvam tejah sdma^rupyam ha iakvat | 

They say that form universally proceeds from rich verses; that 
motion is always connected with the yajush, and that all heat has the 
nature of the saman,” 

VYe have already seen, p. 6, that Mann (i. 21) speaks of the names, 

Always exists {sarvadd mdyaie). — Comm,. 

^5 On this the commentator remarks : Yach cJia martyam marana'-dhamiakam ma- 
nu&kyddi tad apy eiat trayz-hhutam eva | ato martiydmfiidtmakam sarvam Jagad 
attrdntarhhutam | “ And that which is mortal, subject to death, the human race, etc., 
is also one with the triple Vedic science. Hence the latter includes all the world both 
mortal and immortal.” 

I oye this interpretation of this clause to Prof. Aufrecht, 
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fanctions, and conditions of all things as fashioned from the words of 
the Yeda, Tt is similarly said in the Yishnn Purana, i. 5, 58 : 

JSfama rupa^ cka Ihutanam Icrityanam cha prmarttmam | Veda-sah^ 
dehhya evddau dmadindm chakdita salt | ruliinufh ndmadheyani yailid 
veda-srutani mi | yathd^niyoga-yogydni sarvesMm api so ^hwrot | 

In the beginning he created from the words of the Yeda the names, 
forms, and functions of the gcfds and other beings. He also assigned 
the names of all the rishis as indicated in the Yedas, and as appro- 
priate to their respective offices.’^ 

The same idea is repeated in the Mahabharata, S'antiparvan, 8533 : 

Rkhayas tapasd vedan adhyaishanta dwaniiam j An-adi-mdliana 
vtdyd vdg utsrishtd Svayamhhuvd | adau mdamayi dimja yatah sar^dh 
pravritiayah | fisldmM namadheydni ydi cha vedeshu srislitayak | ndnd- 
Tupam cha hhiitdndm karmandih cha pravarttayan {pravarttanam^) | 
veda-iahdehhya evudau nirmimite sa livarah | 

Through austere-fervour {tapas) the rishis studied the Yedas, boith 
day and night. In the beginning knowledge {vidgdy^ T^ithout begin- 
ning or end, divine speech, formed of the Yedas, was sent forth by 
Svayambhu (= Brahma, the self-existent) : fi’om her all activities are 
derived. It is from the words of the Yeda that the lord in the bogin- 
ning frames the names of the rishis, the creations which (exist) in the 
Yedas, the various forms of beings, and the activity manifested in works/’ 

The Mangalacharana, or prayer prefixed to their commentaries on 
the Eik Sanhita and Taittiriya Sanhita, by both Sayana and Madhava, 
is as follows : 

Yasya niskmsitam vedahyovedelliyo '^hhilam jagat j nirmame tam aliaffi 
mnde mdyd-ilrtham maheharmn | 

‘‘ I reverence Mahesvara the hallowed abode of sacred knowledge, of 
whom the Yedas are the breathings, and who from the Yedas formed 
the whole universe/^ 

The following passage from the Taittiriya Brahmana, iii. 10, 11, 3, 
asserts that the Vedas are infinite in extent : 

Bliaradvdjo lia trihhir dytirlMr Irahmaeharyyamwasa | famhajlrnhn 

In quotiag this line in a passage of his Vedurtha-prakus'a, or commentary on the 
Taittiriya Sanhita, which I shall adduce further on, Madhava Acharyya gives the 
reading niiija, ^eternal,* instead oi mdydf ^ knowledge.^ It is possible that the line 
may he taken ficom some other hook. 
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ttha/ovrafh iayanam Indrah upavrajya uvdcha 1 Bharadvaja yat te cha- 
turtJiam dyw dadyam him etena huryydh ’’ Hi | hr&hmacJiaryyam eva 
enend cliareydm tti ha uvaoha | 4:,'Tam> ha tnn girUrupdn avijndtdn iva 
darsdydnchalcdra | teshdm ha ehaihasmad mushtim adade | sa ha Uvdcha 
Bharadvaja^^ Uy dmantrya | ^^veddh vai eU | amntdk val vedah | etad 
vai etais trihhir dyuThhir anvavoehathdh | atha te itarad ananuldum eva [ 
ehi imarh viddhi | ay am vai sarva-vidyd ^^'ifi \ 5. Tasmai lia etam agnim 
Bdvitram uvdcha 1 tarn sa viditvd amrito hJiutvd svargam loJcam lydya 
adityasya sdyujyam \ amrito ha eva Ihutvd svargam lokam ety adltyasya 
sdyujyarh yah evafh veda | eshd u em trayi vidyd | .6, Ydvantaili ha vai 
tray yd vidyaya lokam jay ati tdvantdm lokam jay ati yah evaiii veda | 

“Bharadvaja lived tbrougli three lives^® in the state of a religions 
student {hrahmachai^yya). Indra approached him when he was lying 
old and decrepit, and said to him : * Bharadvaja, if I give thee a fourth 
life, how wilt thou employ it ‘Twill lead the life of a religious 
student,’ he replied. 4. He (Indra) showed him three mountaindike 
objects, as it were unknown. From each of them he took a handful: 
and, calling to him, ‘ Bharadvaja,’ said, ‘ These are the Yedas. The 
Yedas are infinite. ' This is what thou hast studied during these three 
lives. Now there is another thing which thou hast not studied, come 
and learn it. This, is the universal science.’ 5. He declared to him 
this Agni Savitra. Having known it he (Bharadvaja) became immortal, 
and ascended to the heavenly world, to union with the sun. He who 
knows this ascends to heaven, to union with the sun. This is the 
triple Yedic science. He who knows this conquers a world as great as 
he would gain by the triple Yedic science.” 

Another text from the Taittiriya Sanhita, vii. 3, 1, 4, puts the 
matter somewhat differently : 

jdiha hrahmd {Iralima-vadhio ?) vadanti farimitdh vai ricliah ^arvmH 
tdni sdmdni ggarimitdni yajxmslii atha tasyd eva anto 7 idsti yad Irahna | 

‘‘The expounders of sacred science say, ‘Eich verses are limited, 
saman verses are limited, yajush verses are limited ; but there is no 
end of sacred knowledge.” 

Vishnu Furdna , — At the end of Section 6 of the third book of the - 

^8 This does not appear to mean, three lives in three different hirths, hut a life of 
thrice the usual length, or already twice renewed. 
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Yifitnu Purana we have the following assertion of .the eternity of the 
Teda; 

Iti saJchah prasanhliydtah Mha-lhedas tatkaiva cha | harttdrai chaha 
iakJidnam Iheda'-hetus tatliodifah | sarm-manvanta/reshv eva iakha^lTiedah 
Bamdh smritdh \‘ Prdjapaiyd irutir nityd tad-vikdlpas tv ime dA)ija | 

*'Thus the S'akhas, their divisions, ^their authors, and the cause of 
the diyision have been declared. In all the manvantaras the divisions 
of the S'akhas are recorded to be the same. The ^ruti (Veda) derived 
from Prajapati (Brahma) is eternal : these; o Br^man, are only its mo- 
di&cations.” 

In another passage df the' sanle book, Yishnu is identified with the 
Yedas: Yishnu Purana, in. 3, 19ff. : 

Ba nn-mayah sa sdmamayah m cMtmd sa yayurmayah | rig-yayuli- 
sama-saratmd sa emtmd ia/rlrindm I- sa IMdyate vedamayah sa vedam 
karoti Vhedair lahubkih saidlcham \ mkhd-pranetd sa samastoridkhdh 
indna-svarypo hh'agavdn anantah | 

<‘He is composed of the Eich, of the Saman, of theYajush ; he is the 
soul, Consistiag of the essence of the Eich, Yajush, and Saman, he is 
the soul of embodied spirits. Pormed of the Yeda, he is divided; he 
forms the Yeda and its branches {^ahMs) into many divisions. Pramer 
of the S'akhas, he is also their entirety, the infinite lord, whose essence 
is knowledge.” 


Sect. IY. — Fdssages from the S'atapailia JBrdTimana and ManUf eulogistic 
of the Veda, with some statements of a different tenor from Manu and 
other writers. 

The following panegyric on Yedic study is taken from the S'atapatha 
Brahmana, xi. 5, 6, 1 : 

Fancha eva mahdyajndh \ tdny eva mahdsattrdni Wdta-yctgno manu- 
shyoryajnah pitri-yajno deva-yajno Irdhma-yajnah iti | 2. Ahar akar 
Ihutelhyo lalim haret | tathd etam Ihntoryafnam samdpnoti ( aha/r ajmr 
dodyad d uda-pdtrat tathd etam manushya-yajnam samdpnoti [ aha/r aJiah 
svadhakuryad d uda-pdtrdt tathd etaih pitri-yajnam tamdpnoti | ahar ahah 
svahukuryad d kdshtlidt tathd etaih deva-yajnam samdpnotf^ 3. Atha 
hralma-yajnah [ svddhydyo vai hrahna-yajnah j tasya vai etasya Irahmor 
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yajnasya mg eva juhur manali upalhrich chakshur dJiruva medha sruvah 
mtydm avdbhrithah svargo lohcth udayanam | ydvantmi ha mi imam pri- 
thivim mttena pUrndyn dadam lokaih jay at i iTis tavantaiii jayati hhuydm- 
sam chd aksJiayyaih yah evarTi vidvan aliar aJiah BvddhyCiyam adhzte [ 
tasmdt Bvddhydyo ‘‘dhetamjah [ 4. Faya-dJmtayo ha vai etdh devdiidm yad 
richah 1 sa yah evam mdvan richo ^har ahah svddhydyam adJute faya- 
dlmtibhir eva tad devdms tarpayati | te enaifi triptds tarpayanU yoga- 
kshemena prdnena retasd sarvdtmand sarvdhliih punydhliih sampadlhih | 
ghriia-kulydli madhi’-kulyah pitrln svadlid abhivahanti j 5. Ajyuhutayo 
ha mi etdh devanam yad yaju^nshi | Bay all evaifi vidvCm yajuihsliy ahar 
ahah Bvadhydyam adkite djydhutilhir eva tad devtms tarpayati te evam 
triptds tdrpayanti yoga-ksliemena ityddi | 6. Somdhutayo ha mi etdh 
devdndm yat Bdmdni | sa yah evaih vidvan Bdmdny ahar ahah svddhydyam 
adhlte somdhutilhir eva tad devdilis tarpayati ityddi | 7. Meda-ahutayo 
ha vai etdh devdndm yad atharvdngirasah ] sa yah evaih vidvan atharvdn- 
giraso '‘har ahah svddhydyam adhlte meda-dhutibhir eva tad devdms tar^^ 
payati ityddi \ 8. Madhv-dhutayo ha vai etdh devdnmli yad amdasandni 
vidyd vdkovdkyam itihasorpurdnaih gdthuh ndrdsamsyah | sa yah evam vid- 
van ityddi | 9. Tasya vai etasya Iralma-yajnasya cliatvdro vasliatkardli 
yad, vdto vdti yad vidyotate yat stanayati yad avasphurjati | tasmad evaih 
vidvan vdte vdti vidyofamane stanayaty avasphurjaty adhiyita eva vashat- 
kdrdndm achhanibafkardya j ati ha vai pmar mritijxm muchjate gachhati 
Brahmanah sdtmatdm | sa died api prahalam iva na sahiuydd apy ekafh 
deva-padam adhiyita eva tatlid hhutehliyo na lay ate | xi. 5, 7, 1 1 Aiha 
atah svddhydya-prasaihsd | priye svddhjdya-pravachane blwjatah [ yukta- 
mandh hliavaty aparddhlno^har ahar arthdn sddhayate suklmm svapiti 
parama-chikitsakah dtmano Ihavati | indriya-samyarnas cha ekdrdmatd 
cha prajud-vriddhir yaso loka-paktih 1 prajnd varddhanidna diaturo dkar* 
man Irdhmamm abhinishpadayati brdhmanyam pratirupa-charyydM yaso 
loka-paktim [ lokah pachyamdnai chaturhhir dharmair brdhma^am hhun- 
akty archayd cha ddnena cha ajyeyatayd diaabadhyataya cha | 2. Yehavai 
kecha iramdh ime dydvd-prithivi antarena svddhydyo ha eva teshdm parch 
maid kdshthd yah evam vidvan svddhydyam adhlte | tasmdt svddhydyo 
^dhetavyah | 3. Yad yad ha vai ayafh chhandasah svddhydyam adhlte tena 
tena ha eva asya yajna-kratnnd ishtam blmvati yah evam vidvan stadhya-^ 
yam adhlte | tasmdt svddhydyo \llictavyah \ 4. Yadiha vai apy abliyak- 
tah. alankritah suhitah sukhe sayane saydnah svddhydyam adhlte- d ha 
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eva sa nakliagrelhyas tapyate yah efoafk m^an svadhyayam adhite | tas- 
ondt Bvddhydyo ^dlietamjah | 5. Madlm Jia mi richo' ghritmi ha sdmCmy 
amritam yajumhi | yad ha mi ayam mharnkyam adhite hshiraudana^ 
mamBaudanau ha eva tau | 6, Mhdhmd ha vai esha devdms tarpayati yah 
evam vidvdn richo ^har ahah svadhydyam adhite | te enaih triptda tarpa- 
yanti sarvaih Mmaih sarvair Ihogaih | 7. Ghritena ha vai esha devdms 
iarpayati yah evam vidvan sdmdny ahar ahah svddhydyam adhite | te 
enam triptdh iiyddi \ 8. Amritena ha vai esha devdms tarpayati yah 
evam vidvan yajuntshy ahar ahah svddhydyam adhite | te enam triptdh 
ityddi | 9. Kshiraudana-mamsaudandhhydm ha vai esha devdms tarpa- 
yati yah evaiii vidvan vdlcovdkyam itihdsa-purdnam ity ahar ahah svd» 
dhyuyam adhite | te enam triptdh ityddi | 10. Yanti vai dpah \ ety 
adityah | eti chandramdh | yanti nakshattrdni | yathd ha vai na iyurna 
hiryur evam lia eva tad ahar hrdhnano Ihavati yad ahah svddhydyam na 
adhite ( tasmdt svadhyayo ’dhetavyaJi j tasmad apy riehaih vd yajur vd 
sdma vd gdthdm vd kmmjdm vd ahhivydhared vraiasya avyavackheddya j 

There are only five great sacrifice’s, which are lihe great ceremonies, 
viz., the ofFering to living creatures/® the offering to men, the offering 
to the fathers, the offering to the gods, and the Yeda-offering (hrahma- 
yajna)* 2. Let an oblation he daily presented to living' creatures. Thus 
the offering to them is fulfilled. Let (^kospitality) be daily bestowed even 
clown to the bowl of water. Thus is the offering to men fulfilled. Let 
the oblation to the fathers be daily presented,®® down to the bowl of water 
with the svadha formula. Thus is the offering to the fathers fulfilled, 
Let the oblation to the gods be daily presented as far as the faggot of 
wood. Thus is the offering to the gods fulfilled. 3. Next is the Yeda- 
offering. This means private study (of the sacred books). La this 
Yeda-sacrifice speech is the juhu, the soul the upabhrifc, the eye the 
dhrava, intelligence the sruva,®® truth the ablution, and paradise 

This sacrifice, as I learn from Prof. Aufrecht, consists in scattering grain for the 
benefit of birds, etc. See Bobtlingk and Kotb’s Lexicon, s.i?. bali. In regard to the 
other sacrifices see Colebrooke’s Misc. Essays, i. pp. 160, 153, 182 IF., 203 ff. 

In explanation of this Professor Aufrecht refers to Katyiiyana’s S'rauta Sutras, 
iv. 1, 10, and Mann, iii. 210, 214, 218. 

21 Smdhyuyali sva^mJcliddhyanam | Heading of the Veda in one’s own sukha.” — 
Comm. 

23 These words denote sacrificial spoons or ladles of different kinds of wood. See 
the drawings of them in Prof, I^Iiillcr’s article on the funeral rites of the Bnihmaus, 
Joura. of the Germ. Or. Soc. vol. ix. pp. lxx\iii, and Ixxx. 
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the conclusion. B[e whp^ knowing this, daily studies' the Yeda, 
conquers an undecaying world more than thrice as great as that 
which he acquires who hestows this whole earth filled with riches. . 
Wherefore the Yeda should be studied. 4. Yerses of the Eig-Yeda 
are milk-oblations to the gods, ‘ He who, knowing this, daily reads 
these verses, satisfies the gods with milk-oblations ; and they being 
satisfied, satisfy him with property, with breath, with generative 
power, with complete bodily soundness, with all excellent blessings. 
Streams of butter, streams of honey flow as svadha-oblations to the 
fathers. 5. Yajush-verses are ofierings of butter to the gods. He who, 
knowing this, daily reads these verses, satisfies the gods with offerings 
of butter; and they, being satisfied, satisfy him, etc. (as in the 
preceding paragraph). 6. Saman-verses are soma-libations to tne gods. 
He who, knowing this, daily reads these verses, satisfies the gods with 
soma-libations ; and they being satisfied, satisfy him, etc. (as above). 

7. Yerses of Atbarvan and Angiras {atliarvangirasali^^) are oblations 
of fat to the gods. He who, knowing this, daily reads these verses, 
satisfies the gods with oblations of fat; and they etc. (as abore). 

8. Prescriptive and scientific treatises, dialogues, traditions, tales, 
verses, and eulogistic texts are oblations of honey to the gods. He 
who, knowing this, daily reads tnese, satisfies the gods with oblations 
of honey; and. they etc. (as above).' 9. Of this Yeda-sacrifice there 
are four Yashatkaras, when the wind blows, when it lightens, when it 
thunders, when it crashes ; wherefore when it blows, lightens, thujiders, 
or crashes, let the man, who knows this, read, in order that these Ya* 
shatkaras may not be interrupted.®* He who does so is freed j[k)m 
dying a second time, and attains to an union with Brahma. Even if 
he cannot read vigorously, let him read one text relating to the gods*- 
Thus he is not deprived of his living creatures.’’ 

xi. 5, 7, 1 : “ Now comes an encomiuiq upon Yedic study.' Study 
and teaching are loved. He (who practises them) becomes composed 
in mind. Independent of others, he daily attains his objects, sleeps 
pleasantly, becomes his own best physician. Control of his senses, con- 
centration of mind, increase of intelligence, renown, capacity to educate 
mankind [are the results of study]. Increasing intelligence secures for 

The Atharva Sanhita is so called. 

See Bothlingk and Both^s Lexicon, s.v, chhamhaf* 
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the Brahman the four attributes of saintliness, suitable conduct, reno^, 
and capacity for educating mankind. "When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which, are his due, 
reverence, the receipt of gifts, freedom from oppression, and from leath 
by violence. 2. Of all the inodes of esertion, which are known between 
heaven and earth, study of the Veda occupies the highest rank, (iu the 
case of him) who, knowing thi®, studies it. Wherefore this study is to 
be practised. 3. On every occasion when a man studies the Yedic 
hymns he (in fact) performs a complete ceremonial of sacrifice, 
whosoever, knowing this, so studies. Wherefore this study, etc., etc. 
4. And even when a man, perfumed with unguents, adorned with 
jewels, satiated with food, and reposing, on a comfortable couch, studies 
the Veaa he (has all the merit of one who) performs penance (felt) to 
the very tips of his nails : (such is the case with him) who, knowing 
this, studies. Wherefore etc. 5. Eig-veda-verses are honey, Sama- 
verses butter, yajus-verses nectar {amrita). When a man reads dia- 
logues {vdkovdhja) [and legends], these two sorts of composition are 
respectively oblations of cooked milk and cooked flesh. 6. He who, 
knowing this, daily reads Eig-veda-verses, satisfies the gods with 
honey ; and they, when sp-tisfied, satisfy him with all objects of desire> 
and with all enjoyments. 7. He who, knowing this, daily reads Sama- 
verses, satisfies the gods with butter j and they, when satisfied, etc. (as 
before). 8. He who, knowing this, daily reads Yajus-verses, satisfies 
the gods with nectar ; and they, etc. (as before). 9. He who, knowing 
this, daily studies dialogues and the different classes of ancient stories, 
satisfies the gods with milk- and fiesh-oblations ; and they, etc. (as 
before). 10. The waters move. The sun moves. The moon moves. 
The constellations move. The Brahman who on any day does not study 
the Veda, is on that day like what these moving bodies would be if the 
ceased to move or act. Wherefore such study is to be practised. Let 

25 This sentence is differently rendered by Professor TT'eber, Ind. Stud. x. p. 112, 
as follows : ** He burns (with . sacred tire) to tbe very tips of his nails.” In 
a later page of tbe same Essay we are told that according to tbe doctrine of a 
teacher called Nilba Maudgalya as stated in the Taittirlya Yranyakaj the study and 
teaching of tbe Veda are tbe real Upas {svMhydya^pravachane eva tad M tapaJ^, In 
the text of tbe Aranyaka itself, vii. 8, it is declared that study and teaching should 
always accompany such spiritual or ritual acts as ritam^ satyam^ tapas^ dama^ samuy 
the agnihotra sacrifice, etc. See Indische Studien, ii. 214, and x. 113. 
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a mm therefore present as his. offering a verse of the Eig-veda, or the 
Saman, br the Tajnsh,. or a Gatha, or a Kumvya, in order that the 
course of his observances may not be interrupted/’ 

Mahu employs the following honorific expressions in reference to the 
Vedas ^xh. 94 ff.) i 

Fitn-deva-manusTi^cindih veda4 ckahhu^ aandtanapi [ aiakyalh cMpra^^ 
m&ywm cha mda^idatrmn iti sthitilf. | Yd i^eda-vahyah smritayo yd^ cM 
Icdhha Jcudrishtayah \ sarvas id nishphaldk pretya tamo-nuhthdh hi 
tdh &mritah. j UtpadyanU chyamnU cha ydny ato ^nydni hdyiichit [ Tdny 
arydlc-lcdlikatayd nishplialdny anritdni cha ] CJidturvarnyam irayo lokd^ 
chatvdraS chdiramdh prithaJc | FkUtam hhavad hhavishyaih cha mrvam 
vedat prasiddhyati [ iaMah cpariah cha rdpam cha raso gandhai cha 
panchamah | vedad evap^asiddhy anti pra$uU-guna-karmatah | B%bhartti^ 
sarva-hhutdni mda-kdstrmh sandtanam | Tasmdd etat param manye yaj 
jantor asya sddhanam | Baindpatyafh cha rdjyam cha danda-netritvam 
eva cha [ sarm-hkddMpatyam cha veda^Sastra-^id arhati 1 Yaihd jdta- 
halo mhnir dahaty drdran apt druman | tathd dahati mda^juah karma'- 
jam dosham dtmanah | veda‘Sdsirdrtha4aUm-jno yatra tatrdirame vasan [ 
ihaiva loke tishthan sa hrahmahhuydya halpaU I 

The Veda is the eternal eye of the fathers, of gods, and of men ; 
it is beyond human power and comprehension ; this is a certain con- 
clusion. Whatever traditions are apart from the Veda, and all heretical 
views, are fruitless in the next world, for they are declared to be 
forqided on darkness. AH, other [books] external to the Ved^ which 
arise and pass away, are worthless and false hrom their recentness of 
date. The system of the four castes^ the three worlds, the fbur states 
of life, aH that has been, now is^ or shall be, is made manifest by the 

28 Drishtdrth.a'-vdkyl^m^^ chaitya^andamt tvargo hkavatV^ iiy ttdJni ym% cha amt* 
tarka-muVdni de^aid-'purvCdunirdkaranatmahdni ceda-mraddhani chdrvaka-daria* 
nani | “ That is, deductions from experience of the Tisible T^orld ; such doctrines as 
that ‘heaven is attained by obeisance to a cbaitya,* and similar Gbarvaka tenets 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religious rites, and contrary to the Vedas/* — Kulinka, 

2“^ Iddnintgnatvdt | “ From their modernness/*— Kulluka. 

2® “ Mavir agnau huyate j so *gmr adityam tipasarpati { tat suryo raimihhir par* 
shati ] tenannam bhmati [ atkaiha hkutdmm utpatU-sthitii cheti havir jdyaU*^ *(i 
hruhmanam ] “ ‘The oblation is cast into the fire ; fire reaches the sun; the sun causes 
rain by his rays ; thence food is produced ; thus the oblation becomes the cause of the 
generation and maintenance of creatures on this earth ; * so says a Brahmana.** — 
Knnuka. 
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Yeda. The objects of touch a:nd taste, sound, form, and odour' as the 
fifth, are made hnown by the Yeda, together with their products, qua- 
tilies, and the character of their action. The eternal Yeda supports all 
beings: hence I regard it as the principal instrument of well-heing^to 
this creature, man. Command of armies, royal authority, the adminis- 
tration of criminal justice, and the sovereignty of all worlds, he alone 
deserves who knows the Yeda. • As fire, when it has acquired force, 
bums up even green trees, so he who knows the Yeda consumes the 
taint of his soul which has been contracued fi:om works. He who 
comprehends the essential meaning of the Yeda, in whatever order of 
life he may be, is prepared for absorption into Brahma, even while 
abiding in this lower world,” 

The following are some further miscellaneous passages of the same 
tenor, scattered throughout the Institutes (Manu, ii. lOfi.) : 

S'rutis tu vedo vijnmjo dkarma-idstrarh tu vai smritih | te sarvdrfheshv 
amimdmye idlhjdm dharmb U nirlabhau | 11. To ^mmanyeta te mule 
hetu-idstrairayad dvijah | sa sadhulMr mhishlcdryyo ndstiho veda’-ninda- 
Jcah I . . . . 13. Dharmam jijndsamdndndm ^ramdnam ^aramam srutih | 
By 4ruti is meant the Yeda, and by smriti the institutes of law : 
the contents of these are not to be questioned by reason, since from 
them [a knowledge of] duty has shone forth. The Brahman who, 
relying on rationalistic treatises, shall contemn these two primary 
sources of knowledge, must be excommunicated by the virtuous as a 

sceptic and reviler of the Yedas 13.' To those who are seeking a 

knowledge of duty, the ^mti is the supreme authority.” 

In the following passage, the necessity of a knowledge-of Brahma is 
asserted, though the practice of ritual observances is also inculcated 
(vi. 82ff.): 

Dliydnikaih sarvam emitad yad etad dbUsdbditam | na hy anadhydima- 
tit kakhit kriyd-phalam updHuU | adMyajnam brahna jwped adMdai- 
vikam eva cha | ddhjatmilcam cha satatam veddntdbJiihitafh cha yat \ Idam 
iaranam ajndndm idam eva vijdnatdm | idam anvichchJiatdm svargam idam 
dnantyam iclicliliatdm | 

2® Thisj. however, must he read in conjunction with the precept in xii. 106, which 
declares : arsJiam dharmopadd- am cJia vedaddstrdvirodTiind | yas tarUnanmandJiaiU 
8a dharmam veda mparaJi | He, and he only is acquainted with duty, who mvesti-r 
gates the injunctions of the rishis, and the precepts of the smriti, by reasonings which 
do not contradict the Veda.’* 
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“All thiswliicli lias been now declared is dependant on devout me- 
ditation : no one wlio is ignorant of the supreme Spirit <jfln reap tlie 
fruit of ceremonial acts. Let a man repeat texts relating to sacrifice, 
texts relating to deities, texts relating to tbc supreme Spirit, and l^liat- 
ever is declared in'tbe concluding portions of the Yeda (the Dpanishads). 
This [Yeda] is the refuge of the ignorant, as well as of the under- 
standing; it is the refuge of those whcr are seeking after paradise, as 
well as of those who are desiring infinity.^’ 

The foDowing text breathes a moral spirit, by representing purity' of 
life as essential to the reception of benefit from religious observances 
(iL97):. 

Vedas tydgai cha yajndk cha niyamdk oka tapdmsi cha | na mpra- 
dushta-lhdvasya siddhim gachlianti 'karchicliit [ 

“ The Yedas, almsgiving, sacrifices, observances, austerities, are in- 
effectual to a man of depraved disposition.” 

The doctrine which may be drawn from the following lines does not 
seem so favourable to morality (xi 261 ff.) : 

Satvd lokdn aplmdms trin asnann api yatastatah [ Rigvedam dltdrayan 
vipro nainah prdpnoU Mnohana 1 Rihsaihliiidm trir alkyasya yajmhdih 
m samdhitah | sdmndm 'od sa-rahasydndm sarva-pdpaih pramucJiyate | 
yatlid maha-hradam prdpya hsliiptdm loshtayli mnahjaii ] iatltd dukJia- 
ritam sari) am mde trwriti majjati ( 

“ A Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Eig-veda. Eepeating thrice with intent mind the 
Sanhita.of the Eik, or the Yajush, or the Saman, with the Upanishads, 
he is freed from all his sins. Just as a clod thrown into a great lake is 
dissolved when it touches the water, so does all' sin sink in the triple 
Yeda.” 

' • Considering the sacredness ascribed in th^ preceding passages to aH 
the Yedas, the characteristics assi^ed to three of them in the passage 
quoted above (p. 12) from the Markandeya Purana, as well as the- 
epithet applied to the Sama-veda in the second of the following verses 
are certainly remarkable ; (Manu, iv. 123 ff.) : 

Bama-dhoanav rig-yajuslil nddhiyita Jcaduohana | vedasyudliitya vd ^py 
antam dranyalcam adhUya cha [ Rigvedo deva-dakatyo yajurvedas iu 
mdmisJiah | Sdmavedah smritah pitryas tasmdt tasydkwliir dliranih j 
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Let no one read tlie Eich or tlie Yajush wliile the Saman is sounding 
in his eara^ or after he has read the conclusion of the Yeda {i.e. the 
Lpahishads) or an Aranyaka. The Eig-yeda has the gods for its^ 
deities ; the Yajur-veda has men for its objects j the Sama-veda has 
the pitris for its divinities, wherefore its sound is impure.” 

The scholiast Kulluka, however, will not allow that the sound of the 
Sama-veda can be really impure.” “It has,” he says, “only a 
semblance of impurity” {tasmdt tasya aiuchir iva dhvanih^ m tv asu- 
chir eva). In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those features of the sacred text on 
which they are commenting which are at variance with their theories 
regarding its absolute perfection. As it was the opinion of Ms age 
that the Yeda was eternal and divine, it was, he considered, impossible 
that impurity or any species of defect could be predicated of any of its 
parts; and. every expression,' even of the Mghest authorities, which 
contradicted this opinion, had to he explained away. I am not in a 
posiSon to state how tMs notion of impurity came to be attached to the 
Sama-veda, The passage perhaps proceeded from the adherents of 
some particular Yedic school adverse to the Sama-veda ; but its sub- 
stance being found recorded in some earlier work, it was deemed of 
sufficient authority to find a ’place In the miscellaneous coUection ot 
precepts,— gathered no doubt from different quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Manava-dharma-^astra. 

Vnhnu Purdna . — The following passage fi:om the Yishnu Purana, at 
the close, ascribes the same character of impurity to the Sama-veda^ 
though on different grounds, Yish. Pur. ii . 11, 5 : 

Yd tu saktih para Vishnor rig'yajuhsdma-sanjnitd | saishd trayt 
tapaty amJio jagatas cha Idnasti yat | saiva Ftshnuh sthitah sthitydm 
jagatak fdlanodyatah | rig-yajuk-sdnia-lhuto ^ntah savitur dvija tish- , 
tkati I md8i mCtsi ravir yo'yas taira tatra hi 8d pard | trayxmayi Yhhrm- 
sahtir avasthdnaiii karoti vai [ Michas iapanti purvdhne madhyahne Hha 
yctjumliy atha | vrihadraihantaradini sdmdny ahiah ksliaye ravau [ 
angam esha trayi Vishnor rig-yajuh-Bdnia-sangnita | Vishnu-saktir mas- 
thunam mdsaditye karoti sd ) na IcevaJarh ravau sahtir vaishnavi sd tra- 
yxmayi I Brahpid Hha Furusho Rudras tray am etat traxjxmayam | sar- 
gadav rinmayo Brahma sthitau Vishmr yajurmayah 1 Rudra^ sdrmmayo 
^Mya tasmdt iasydsiieliir dhvanih | 
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^^The supreme energy of Yislinu, called the Bieh, Yajush, and 
Saman — this triad hums up sin and all things injurious to the world. 
During the continuance of the world, this triad exists as Vishnu, who is 
occupied m the preservation of the universe, and who in the form of the 
Bich, Yajush, and Saman, abides within the sun. That supreme energy 
of Vishnu, consisting of the triple Veda, dwells in the particular foihi 
of the sun, which presides over each month.- The Eich verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Vrihad-rathantara and other Sama verses in his declining rays. This 
triple Veda is the body of Vishnu, and this his energy abides in the 
monthly sun. But not only does this energy of Vishnu, formed of 
the triple Veda, reside in the sun : Brahma, Purusha (Vishnu), and 
Rudra also constitute a triad formed of the triple Veda. Acuihg in 
creation, Brahma is formed of the Rig-veda ; presiding over the con- 
tinuance of the universe, Vishnu is composed of the Yajur-veda; and 
for the destruction of the worlds, Rudra is made up of the Stoa-veda ; 
hence the sound of this Veda is impure,’’ 

Va^u Purdm, — Other passages also may he found in works which 
are far from being reputed as heretical, in which the Vedas, or parti- 
cular parts of them, axe not spoken of with the same degree of respect 
as they are by Manu. Thus the Yayu Purana gives precedence- to 'the 
Puranas over the Vedas in the order of creation (i. 56®°) ; 

Fratlianam sarvoridstranam Furdmfh JBrahmand smritam [ anantara^ 
elia mhtrehhyo vedds tasya vtmssritdh | 

Pirst of all the S'astras, the Purana was uttered by Brahma.' Sub- 
sequently the Vedas issued from ‘his mouths.” 

Similarly the'Padma Purana says : 

Purdmm sarm-idstrdndm praihamam Brahmand smntam j tri-varya- 
Bddlianam puny am sata-hoti-pravidaram | nirdagdhesJiu cJia'lohshu vdji- 
rdpena Keiavah | Brahmanas tu samadesad veddn ahritavdn amu j angdni 
chaturo vedan purdna-nydya-vutard\ji}2 I niimdm$d[m}']dharma-^dstram 
eha pariyrihydtha sdmpratam | matsya-rupena cha punah kalpdddv uda- 
Icdntare | asesham etat hathitam ityadi 1 

The Purana, which is an instrument for effecting the three chjects 

Page 48 of Prof. ATiTrecht’s Catalogue of Sanskrit MSS# in the Bodleian library 
at Oxford. 

See the same Catalogue p. 12, col. i. 
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of life, 'wHch is pure, ^nd extends to the length of a hundred crores of 
verses, was the first of all the S'astras which Brahma uttered. "When 
the worlds had been burnt up, Kesava (Krishiia), in the form of a 
horse, and obeying Brahma’s command, rescued the Yedas. Having 
taken them with their appendages, the Puranas, the l!^yaya, the Mi- 
mansa, and the Institutes of Law, he now at the beginning of the 
Kalpa promulgated them all again in the form of a Pish from the midst 
of the waters/’ 

In the ATatsya Parana, iii. 2JBP., not only is priority of creation 
claimed for the Puranas, but also the qualities of eternity and identity 
with sound, which are generally predicated of the Yedas alone : 

Rupam dadhara^' prathamam amardmm Fitdmahah j dnrhhutds tato 
veddh sangopanga-pada-hTandh | 3. Furdmm sarva-mstrdnum pratha- 
marn Brahmand smritam | nityam hhdamayam punyam sata-lcotd-pra- 
mstaram | 4. Anantaram clia mUrebhjo vedds tasya mnissritdh | ml'- 
Mdmsd nydya-vidyd cfm pramundsJitaJca-saifiyuid | 5. Veddhhjd^a-rata- 
sydsya prajd-hdmasya mdnmdh | manmd purm-srishtdh mi jdtdh ye 
tena mdnasdh | 

2. ‘‘Pitamaha (Brahma), first of all the immortals, took shape: then 
the Yedas with their Angas and XJpangas (appendages and minor ap- 
pendages), and the various modes of their textual arrangement, were 
manifested. 3. The Parana, eternal, formed of sound, pure, extending 
to the length of a hundred crores of verses, was the first of the S'astras 
which Brahma uttered: and afterwards the Yedas, issued from his' 
mouth; and also the Mimansa and the Hyaya with its eightfold system 
of proofs. 5, Prom him (Bfahma), who was devoted to the study of 
the Yedas, and desirous of ofispring, sprang mind-borfi sons, so called 
because they were at first created by Ms mind.” 

The Yayu Parana says further on in the same section from which I 
have already qubted : 

To mdydch chattivo vedun sungopanisltado dvijah | na diet purdnam 
sanividyad naiva sa sydd vicliaJcshanah | Itilidsa-purdndlliydm vedan 
smmipatrimliayet | vihliety alpa-hmidd I'edo mdm ayam praliarishjati [ 

3- This quotation is made from the Taylor MS. No. 1918 of the India Office 
Library. The Guikowar MS. No. 3032 of the same collection, reads here iaj^as clia- 
clitira^ “practised austerity,*^ instead of rupam dadlidra^ “toolx shape, and has 
besides a number of other various readings in these few lines. 

See p. 50. of Br. Aiifrecbfs Catalogue. 
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''He wlio knows the four Vedas, witli tkeir supplements and TJpani* 
skads is not really learned, unless lie know also the Puranas. Let a 
man, therefore, complete the Vedas by adding the Itihasas and Puranas. 
The Veda is afraid of a man of little learning, lest he should treat it 
injuriously.^’ 

The first of these .verses is repeated in the Mahabharata, Adiparvan 
verse 645, with a variation in the first half of the second line na chd- 
Miydnmn idam vidyat, '/unless he know also this narrative” {i.e. the 
Mahabharata). The second of the verses of the Vayu Purana also is to 
be found in the same book of the Mahabh^atawerse, 260, and is fol- 
lowed by these lines : 

261. Kdrshnam vedam imafti vidvan irdvayitvd^nnam ainufe j.. , * • 
264. JEhatai chaturo mdan BMrataih chaitad ekaiah \ purd k'ha suraih 
sarvaih sametya iulayd dhritam | chaturlJiyah sa-rahasyebJiyo vedehhyo 
Jiy adhikaih yadd | tadd-pralJiriti loke ^smin mahdlhdratam uekyafe ( 

" The man who knows this Veda relating to Kpishna (the Mahabha- 
rata), and repeats it to others, obtains food 264. All the col- 

lected gods formerly weighed in a balance the four Vedas which they 
placed in the one scale^ and this Bharata which they put into the other. 
When the latter was found to exceed (in weight) the four Vedas with 
the IJpanishads^ it was thenceforward called in this world the Maha- 
bharata.” 

Here there is a play upon the word Bharata,’ as in part identical with 
hhdra, " weight.” 

The following verses of the same Adiparvan and many others are 
also eulogistic of the great epic poem : 

2298. Idam hi vedaih sammitam pavitram api choUamam | Mvydndm 
uttamam chedam purdnam rishi-mmstutam | 

" This (Mahabharata) is on an equality with the Veda, pure, most 
excellent, the best of all works that are to be recited, ancient, and 
praised by rishis.” 

2314. Yijneyah, sa cha mddnum pdrago Bhdratam pathan | 

The reader of the Bharata is to be regarded as having gone through 
the Vedas.” 

The benefits derivable from a perusal of the same poem are also set 
forth in the Svargarohanika-parvan, verses 200 ff. 

In the same way the Eumayana, i. 1, 94, speaks of itself, as 
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Pjure and holy narrative, whicli is on an equality witl; the Vedas’’ 

' {tdam jpavUraTTif dTckydnavifb pimyam vedais cha sammiam). 

And in the Bhagavata Parana, ii. 8, 28, it is said : Frdha Ihdgavaiafh 
ndma pxvrdiiam Irahm-Bammitam | Brahmane Bhagavat-proUam Brahma^ 
kalpe updgate ( 

“ (Brahmarata) declared the Purana called the Bhagavata, which 
stands on an equality with the Veda (hrahma)^ and was declared by 
Bhagavat to Brahma when the Brahma-halpa had arrived.” 

Brahma-mivartta Fxirdm. — ^^The Brahma-vaivartta Purana asserts in 
a most audacious manner its own superiority to the Veda (i. 48 JT.) : 

Bliavagan yat ivayd prisJitam jndtam sarvam abhipsitam | sdra-lliuta'm 
purdneslm Bralma-mivarttam uUamam | Furdnopapurdndndm veddndnu 
Ihrama-bliayijanam | 

“ That about which, venerable sage, you have inquired, and which 
you desire, is all known to me, the essence of the Puranas, the pre- 
eminent Brahma-vaivartta, which refutes the errors of the Puranas and 
Hpapuranas, and of the Vedas.” (Professor Aufrecht’s Cat. p. 21.) 

In the following passage also, from the^ijonimencement of the Mun- 
daka Upanishad, the Vedic hymns (though a divine origin would no 
doubt be allowed to them are ,at all events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahma- vidya or knowledge of Brahma, the highest of all know- 
ledge, which is expressly ascribed to Brahma as its author : 

1. Brahma devdndm prathamah samhallmvamhasya hartta Ihmanasya 
goptd I sa Irahma-vidyam aarva-vidyd-pratishtlidm Atliarvdya jyesh^ha* 
puirdya prdJia \ 2. Atliarvane yam pravadeta Brahma Atliarvd tdm 
purovdchdngire Irahma-vidyam \ sa, Bhdradvdjdya Satyavdlidya prdka 
Bhdrad/Gdjo ^ngirase par dvar dm | 3. S'mmalco ha vai Mahdidlo^ngirasam 

3* In fact the following verses (4 and 6) occur in the second chapter of the same 
Mund. 0p. : Agmr murddM ehahJimM chandra-suryyau disah irotre vag vivritds 
cha vedak | vayuh prdno hriday 'm visvam asya padhliyam prithivl hy csha sarva^ 
hhutdntaratma | .... 6. Tasrmd ricJiak sama yajumshi dthshd yajnad cha sarve 
kraimo dakshims cha | samvatsaram ehayajamdnai chalohdhsmnoyaira pavateyatra 
suryah | “ Agni is his [Brahma's] head, the sun and moon are Ms eyes, the four 
points oi the compass are his ears, the uttered Vedas are his voice, the wind is Ms breath, 
the universe is his heart, the earth issued from his feet : he is the inner soul of all 
, creatures. , 6. From him came the Eicli verses, the Saman verses, the Yajush 
verses, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and 
the worlds where the^ «‘oon and sun purify." 
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vidhivaA upaphnnah prapachcKha | Jcasmin nu Ihagavo mjnate sarvam idam 
vijndtam hhavatlU \ 4. Tasmai sa Tiovdcha | dve mdye veditavye iti ha sma 
yad Irdhma-vido vadanti para chaivdpara clia | 5, Tatrdpara rigvedo 
yajurvedah samavedo Hharmvedah iihsha Icalpo mjdkaranafii niruktaih 
chhdndo jyotisham^’* iti | athapard yayd tad alcsliaram adliigamyaU [ 

'^Hralima was produced the first among the gods, maker of the 
universe, preserver of the world. He revealed to his eldest son 
Atharva; the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had unfolded to 
him; and Angis, in turn, explained it to Satyavaha, descendant of 
Bharadvaja, who delivered this traditional lore, ’in succession, to 
Angiras. 8. Mahasala S'aunaka, approaching Augiras with the proper 
formalities, inquired, What is that, o venerable sage, through the 
knowledge of which all this [universe] becomes known ? ’ 4. [Angiras] 
answered, ^ Two sciences are to be known — this is what the sages versed 
in sacred knowledge declare — the superior and the inferior. 5. The 
inferior [consists of] the Eig-veda, the Yajur-veda, the Sama-veda, the 
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and 
astronomy. The superior science is that bv ‘i^hich the imperishable is 
apprehended.®^ 

I adduce some further passages . which depreciate the ceremonial, or 
exoteric parts of the Yedas, in comparison with the esoteric knowledge 
of Brahma. 

My attention was drawn to the following passage of the Bhagavad 
Gita, ii. 42 ff., by its quotation in the Eev. Professor E. M. Banerjea^s 
Bialogues on Hindu Philosophy : 

Yam imam pmhpitam vdcham pramdanty avipaichitah [ reda-vada-ratah 
pdriha nanyad astlti vadinah \ kdmdtmdnah svarga-pardk janma-karrm- 
phalorpraddm | kriya-vUesha-lahuldm Ihogaiharya-gatim prati | Ihogaii^ 
vwrya-^rasaktdndm tayd ^ pahrjita - cketaBdm J vya^mdydtmikd huddhih 
samadhau na vidhiyate | traigmya-vishaydh vedah nhtraigunyo hhavdr-- 

Compare the Mahabharata, Adip. verse 258, which speaks of the Aranyakas as 
superior to (the other parts of) the Vedas, and- arapita as the best of medicines 
yakam cha vedehhyas chamhadkibhyo *mritam yatha)^ Similarly the S'atapatha Brah- 
mana, x. 3, 5, 12 (quoted iu Muller’s Anc. Sansk. Lit. p. 315, note), speaks of the 
Hpanishads as being the essence of the Yajush : Tasya v^ai etasya yajusho rasafy ma 
upanishat | . 
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juna I * . . . ya'oan arthah udapdm mrvatdh samplutoddke \ idvdn sar* 
veshu mdeslm Irdlmamsya mjdnatdh | 

k. flowery doctrine, promising tlie reward of works performed in 
this embodied state, prescribing numerous ceremonies, with a view to 
future gratification and glory, is preached by unlearned men, devoted 
to the injunctions of the Veda, assertors of its exclusive importance, 
lovers of enioyment, and seekers after paradise.. The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit of future gratification and glory, 
are not applied to contemplation. The Vedas have for their objects the 
three qualities {scMva^ rajas, tamas, or ‘ goodness,’ ‘ passion,’ and ‘ dark- 
ness’); but be thou, Aijuna, free from these three qualities . , • . As 
great ‘^ts is the use of a well which is surrounded on every side by over- 
flowing waters, so great [and no greater] is the use of the Vedas to a 
Brahman endowed with true knowledge.” 

Chhandogya TJpanishad, vii. 1, 1, p. 473 (Colebrooke’s Essays,!. 12) : 
Adhihi hhagavah ” iti ha ufasasdda Banatkumdram Naraddh | tarn 
ha uvdeha yad vettha tena md upasida tatas te urddhvam rdkshydmV'^ 
iti 1 2. Saha uvdeha ^^ug^^'edam hhagavo ^dhyemi yajurvedam sdimavedam 
dtharmnafh chaturtham itihdsa - purdnam panchamam vedandm mdam 
piiryafh rdsiih daivam nidhim vadtovokyam ehdyanam deva-vidyam Irah- 
ma-vidyam hhuta-vidyam hshatra-vidydih nakshatra-vidyam sarpa-dem- 
jana-vidydm etad lhagavo ^dhyemi | 3. So ^ham hhagavo mantra-vid evdsmi, 
m dtma-vit | srutam hy eva me Ihdgavaddrisehhyas Harati ^okam atmoi-vid^ 
iti so ham hhagavah sochdmi tarn ma hhagavdn sokasya pdrafh tdrayatv ”■ 
iti I tarJi ha' uvdeha yad vai Mncha etad adhyagishthdh ndma evaitat | 
4. Ndma vai rigvedo yajarvedah samavedah dtharvanas chaturthah itihdsa- 
purdnah pancliamo vedandm vedah pitryo rdsir daivo nidhir vdlcovakyam 
ehuyanaili deva-vidyd hrahma-vidya hhuta-vidyd ksliaira-vidyd nakshatra” 
vidya sarpa-ievajana-vidyd ndma evaitad ndma updsva ” iti j 5. Sa yo 
ndma hrahma ity updste yavad ndmno gatam tatra asya yathd kOmachdro 
hhavati yo ndma hrahma ity iipCiste^^ \ asti hhagavo ndmno hliuyah^^ 
iti I ndmno vava hhuyo iti [ tan me hhagavdn hravltv^^ iti | 

1. ‘^Narada approached Sanatkumara, saying, ^Instruct me, venerable 
sage.’ He received f6r answer, ^ Approach me with [^i.e. tell me] that 
which thou knowest; and I will declare to thee whatever more is to 
he learnt.* 2. Karada replied, * I am instructed, venerable sage, in the 
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Eig-veda, tlie Tajur-veda, the Sama-yeda, the Atharyana, [which, is] 
the fourth, the Itihasas and Puranas, [which are] the fifth Yedaof the 
Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and 
of great periods, the art of reasoning,® ® ethics, the science of the gods, the 
knowledge of Scripture, demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities ; this is what I have 
studied. 3. I, venerable man, know only the hymns {^mantras) ; while 
I am ignorant of soul. But I have heard from reverend sages like 
thyself that ‘ the man who is acquainted with soul overpasses grief.* 
iRow I, venerable man, am afflicted ; hut do thou transport me over my 
grief.* Sanatkumara answered, ‘That which thou hast studied is 
nothing but name. 4. The Eig-veda is name ; and so are the Yajur-veda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and Puranas, the fifth Veda of the Vedas, etc. [all the other branches 
of knowledge are here enumerated just as above], — all these are but 
name : worship name. 5. He who worships name (with the persuasion 
that it is) Brahma, ranges as it were at will over all which that name 
comprehends; — such is the prerogative of him who worships name 
(with the persuasion that it i^) Brahma.’ ‘ Is' there anything, venerable 
man,* asked ISTarada, ‘ which is more than name ? * ‘ There is,* he replied, 
* something which more than name.’ ‘ Tell it to me,’ rejoined Earada.** 

(S'ankara interprets the words ^anchamaih 'oedanmn udam difierently 
from what I have done. He separates the words vedanam vedam from 
^anchamarfi and makes them to mean “the means of knowing the 
Vedas,”. Le. grammar. See, however, the Bhag, Pur. i. 4, 20, below, 
p. 42, and iii. 12, 39, to be quoted further on. 

S'atapatha Brahmana, xiv. 7, 1, 22 (= Brihadaranyaka ITpanishad, 
iv. 3, 22, p. 792 ffl, p. 228-9 of Dr. Eder’s English) : Atra pita apttd 
IJiavati mdtd amdtd lohuh alolcdhAevdh adevah veddh aveddh yajndk aya- 
jndh j atra steno ^steiio Ihavati hhruna-hd ahh una-hd paulkaso ‘^pmlkasas 
chanddlo *chdnddlah iramam ^iramanaB tdpaso Hdpaso mnvdgatam pan- 
yena ananvdgatam pdpena^'^- tirno hi tadd sdrvdn kokdn hridayasya hhavati | 

56 VaJsovdkyam'=tar?:a-sdsiram’’-^B^j^^ 2 i^ The word is elsewhere explained as 
meaning ‘‘ dialogues (ukti-^pratynkti-rupam prakm'amm — Comm, on S' P. Br. xi. 
5, 6, 8). The sense of some of the terras in this list of sciences is obscure; but 
exactness is not of any great importance to the general drift of the passage. 

5^ I give here the reading of the Br. Ar. Dp, The S'. P. Br. in Professor Weber’s 

8 
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‘‘In tliat [condition of profound slumber, sushuptij’] a father is no 
father, a mother is no mother, the worlds are no worlds, the gods are 
no gods, and the Yedas are no Tedas, sacrifices are no sacrifices. In 
that condition a thief is no thief, a murderer of embryos Is no murderer 
of embryos, a Paulkasa no Paulkasa, a Chandra no Ch'andala, a S'ra- 
mana no S'ramana, a devotee no devotee ; the saint has then no relation, 
either of advantage or disadvantage, to merit or to sin ; for he then 
crosses over all griefs of the heart.’' 

(I quote fiom the commentary on the Hr. Ar. Tip. S'ankara’s. explan- 
ation of the unusual words nanvdgata and ananvagdta : Namugatam m 
anvdgaiam anamugafam asambaddhan ity etat punyena sastra-nhitma 
karmand tathd pdpma mhitdkwana-'pratuMddlha-kriyd-lak&kanem | 
“ Nanvdgatazuna (not) anvdgata^ and ananmgata'zzasamladdha, uncon- 
nected. This condition is unconnected either with merit, i,e, action 
enjoined by the sas.tra, or with sin, action defined as the neglect 
of what is enjoined, or the doing of what is forbidden.” 

To the same effect the great sage NTarada is made to speak in the 
Bhagavata Purdna, iv. 29, 42 ff. ; 

I^rajupati-patih sdhshaa hjiagavdn GirUo Manuk | JDahkddayak prcn^ 
jadhyahJidk misktkiMh SanaMdayah ( Marichir Atry-angirasau FuJas- 
tyah Fulahah Kratuh 1 Blirigur fakishtkah ity ete mad-antdk hr alma- 
vadinak | adydpi ndckaspataya^ tapo-rndyd-saniadhibkih \ paiyanto ^py 
na pasyanti pasyantam Farameivaram | ialda-lrakmani iushpdre cka- 
rantah uruvistare i mantra-lingair vyamckcliMnnam Ihajanto na mduk 
param | yadd yasydnugriJmdti Ihagardn dtma-bhdvitah \ sajakdti maiim 
loke rede cha parimshthitdm | tasmdt Icarmasu mrldskrnann ajndndd 
artha-hdHslm | md Wtlia-druktini kritlidh hotra-spariish) asprisTita-vas- 
iushu I svadoimn na mdus U mi yatra devo Jandrdanah [ dkur dkumra^ 
dhiyo vedaih sa-lcarmakam a-iad-mdak | dstirya darhkaik prdg-agraih 
kurtmyena ksMti-mandalan | stabdho vriJiad-vadJidd mdni hmrma ndvaiski 
y at param ) tat karma JECari-toskafn yat sd vidya tan-matir yayd j 

“Brahma himself, the divine Gifisa (S'iva), Manu, Daksha and the 
other Prajapatis, Sanaka and other devotees, Marlchi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Bhrigu, Va^ishtha — all these expounders of 
sacred knowledge, and masters of speech, including myself (N'arada) as 

text gives ananviifjaiah ^mmjem ammTtgntah pdpena^ And yet the commentary 
alludes to the word amnvagata being in the neuter# 
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the last, though seeing, are yet, to this day, unable, by austerity, by 
science, by contemplation, to see Parame^vara (the supreme &od), ’nvho 
sees all things. Wandering in the vast field of the verbal brahma (the 
Yeda), which is difficult to traverse, men do not recognise the Supreme, 
while tliey worship him as he is circumscribed by the attributes speci- 
fied in the hymns {mantras). When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban- 
dons all thoughts which are set upon the world and the Veda. . Cease, 
therefore, Yarhishmat, through ignorance, to look upon works which 
merely seem to promote the chief- good, as if they truly effected that 
object, (works) which only touch the ear, hut do not touch the reality. 
The misty-minded men, who, ignorant of the Yeda, declare that works 
are its object, do not know [hisj own world, where the divine Janar- 
dana abides. Thou who, obstinate man that thou art, strewest the 
whole earth with sacrificial grass, with its ends turned to the cast, and 
art proud of thy numerous immolations, — thou knowest not what is the 
highest work of all. That by which Hari (Yishnu) is pleased, is work ; 
that by which the thoughts are fixed on him, is science.’^ 

I copy the comment on a part of this passage, viz. oh verses 45 and 46 : 

• S^alda-^lrahmani vede urur vistaro yasya arthato para-smiye tasmin 
vdrttamdndh mantrdndm lingair vagra-hastaUddi-gnm-yulda-vkidlia- 
demtd-lhidhdna-sdmarthyaih jpariehchhinnam em Indradi-rupam tat-tat- 
karmdgraJiena hJiajantah ggaram Farameivaram na vidnh \ Tarhj anyah 
ho ndma, | ka/rmady'dgraJiaih liitvd ^arameharam eva lhajed tty ata dha 
^^yadd yam anugrihndti^^ | anugrahs Jietuh | dtmani Ihdvitah san sa iadd 
lohe loka-vyamJidre vede clia karma-marge parinislitkiidm matim tyajati | 
‘‘Men, conversant with the verbal brahma, the Yeda, of which the 
extent is vast, and which, in fact, is boundless, worshipping Para- 
mesvara [the supreme God] under the form of Indra, etc., circum- 
scribed by the marks specified in the hymns, i.e, limited to various 
particular energies denominated deities, who are characterised by such 
attributes as ‘ wielder of the thunderbolt,' etc. ; worshipping Him, 
I say, thus, with an addiction to particular rites, men do not know the 
supreme God. What other [god], then, [is there] ? He therefore, in. 
the words, ‘ When he regards any one with favour,' etc., says, let a 
man, abandoning all addiction to works, etc., worship the supreme God 
alone. The reason for this favour [is supplied in the following words] : 
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'Sunk in tke contemplation of sonl, he then relinquishes his regard 
directed to the business of the world and to the Yeda, ue* to the method 
of works.’ ” 

The following passage from' the Hatha TJpanishad (ii. 23) is of a some- 
what similar tendency (p. 107 of Eoer’s ed. and p. 106 of Eng. trans.) : 

Nayam dtma pravachanena lalhyo na me^hayd m lahmd iruUna | 
yam evaisha vrinute tena lalhyas tasyaislia dtmd vrinuie tanum svdm | 

“ This Soul is not to be attained by instruction, nor by understanding, 
nor by much scripture. He is attainable* by him whom he chooses. The 
Soul chooses that man’s body as his own abode.” 

The scholiast interprets thus the first part of this text : 

Yadyapi durvijneyo ^yam dtmd tathdpy updyena suvijneya^ eva . tty 
aha nay am dtmd pravachanena aneTca^vedorSviJcaranma lalhyo jneyo ndpi 
medliaya gnanthartha-dharand-iaktyd na hahund irutena Icevalena \ hena 
tarhi lalhyah ity uchyate | 

Although this soul is difficult to know, still it may easily be known 
by the use of proper means. This is what [the author] proceeds to say. 
This soul is not to be attained, known, by instruction, by the acknow- 
ledgement of many Veuuo, nor by understanding, by the power of re- 
collecting the contents of books j nor by much scripture alone. By 
what, then, is it to be attained ? ‘This he declares.” 

It is not necessary to follow the scholiast into the Vedantio explana- 
tion of the rest of the, passage.^® 

The preceding passages, emanating from two different classes of 
writers, both distinguished, by the spirituality of their aspirations, 
manifest a depreciation, more or less distinct and emphatic, of the 
polytheism of the Yedio hymns, as obstructive rather than promotive, 
of divine knowledge, and express disregard, if not contempt, of the 
ceremonies founded on that polytheism, and performed with a view to 
the enjoyments of paradise. 

Sect. Y. — Division of the Vedas^ according to the Vishnu, Vdyu, and 
Bhdgamta Furdnas, and the Maliahhdrata, 

Some of the Puranas, as we have seen above, represent the four 
Yedas as having issued from Brahma’s different mouths. If they had 
See Prof. Muller’s Anc, Sansk. Lit. 1st ed. p. 320, and p. 109, 
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eacli a separate origin of tMs kind, it would seem that tkey must kaye 
had from the time of their production a distinct existence also. And 
yet it is elsewhere said that there was originally but one Veda, which 
was subsequently divided into four portions. 

Thus the Yishnu Purana gives the following account of the division 
of the Yeda, described as having been originally but one, into four 
parts, iii. 2, 18'; 

Krite yuge par am jnamm Kapilddi-sva/rilpa-dJinh | dadati sarva-lhn- 
tdndm sarva-d)huta-MU ratah [ chaTcravartti-svarupena tretdydm api sa 
pralhuh ] BusJitdndm nigraJiam Icurvan paripdti jagattrayam | Vedam 
eham chatur-lhedam kritvd sdichd-htatr vihJm^ | Icaroti laJmlam hJiuyo 
Vedavyasa-svarupa-dlirpc | vedams tu dvapare vyasya, etc, 

/ In the Kyita age, Yishnu, devoted to the welfare of all creatures, 
assumes the form of Kapila and others to confer upon them the highest 
knowledge. In the Treta age the Supreme Lord, in the form of a uni- 
versal potentate, represses the violence of the wicked, and protects the 
three worlds, Assuming the form of Yedavyasa, the all-pervading Being 
repeatedly divides the single Yeda into four parts, and multiplies it by 
distributing it into hundreds of i^akhaa. ilaving thus divided ttie 
Yedas in the Lvapara age,’* etc.®® ^ 

This is repeated, more at length in the following section (Yish. Pur. 
iii. 3, 4ff.): 

Veda^drumasya Maitreya kdkhd-dihedaih Baliasraiah | na iakyo vistaro 
vaktum mnhsJiepena irinmhm tarn | Dvapare dvapare Yulinur Vydsa- 
rUpi mahdmune | Vedam eham sa lahudhd hurute jagato liitah | mryarh 
tejo lalafh chdlpam manushydndm avehhya vai \ hitdya sarva-hhutdndm 
veda-lJiedan haroti sah \ yayd sa hurute tanvd vedam eham pritliak pra- 
lihuli 1 VedavydsdlhidhUnd tu sd murttir MadhuvidvisJiah. | . . . . Ashtd- 
vimiati-kritvo vai vedah vyastdk maliarshibMh 1 Vaivasvaie ^nfare tasmirh 
dvdpareshu ptmah punah | 

<^It is not possible, Maitreya, to describe in detail the tree of the 
Yedas with its thousand- branches {kdhMs) ; but listen to a summary. 
A friend to the world, Yisbnn, in the form of Yyasa, divides the single 
Yeda into many parts. He does so for the good of all creatures, because 
he perceives the vigour, energy, and strength of men to have become 

^ Compare on this subject portions of the passage of the Mahabharata quoted in 
the First Volume of this work, pp. 144-146. 
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decreased. Yedavyasa, in wliose person lie performs this division, is an 
impersonation of the enemy of Madhn (Yishnu). . * . Eight-and- 
twenty times in the Evapara ages of this Yaivasvata Manvantara 
have the Yedas been divided by great sages.’' These sages are then 
enumerated, and Krishna Evaipayana is the twenty-eighth. 

The subject is resumed at the beginning of the next section (Yish. 
Pur. iii. 4, Iff.): 

Adifo vedas ckatush^ada^ iatars&kasra-sammitah ) Tato dasa-gumh 
hriisno ijajno ^yam sarva-'kdmgd'huh | Tato Hra mat-mto Vydso ^shtdvim- 
iatitame^ntare j vedam^elcam chatushpadam chaturdJid vyahJiajat prahJiuh [ 
yathd tu iena mi vymtdh Vedavydsena dhimatd j Vedas tathd samdstais 
tair vyastdh Vydsais tathd mayd | tad anenaiva mddndm idMalTieddn 
dmjottama | cliaturyugeshu raohitan samasteshv avadharaya j Krishna- 
dvaipuyanam Vydsam viddlii Kdrdyanam praihum 1 ko '*nyo hi Ihmi 
Maitreya Mahalharata-hrid lhavet | Tena vyastdh yathd Veddh mat-pu- 
trena mahdtmand | Bvdpare hy atra Maitreya tad me irinuyathdrthatah |- 
JBralmand chodito Vydso veddn vyastum praohahrame | Atka iishydn sa 
jagrdha cJiaturo veda-pdra-gdn f ]^igveda4rdvakam Failam jagrdha sa 
mahdmunih | Vaisampdyuicu ndmdnaih Yajurvedasya chdgrahU j Jaimi- 
nm Sama-vedasya tathaivatharvavedorvit | Sumantus tasya iishyo ^Ihud 
Vedavydsasya dhimatah ( Bomaharsham-n^mdnam mahaluddhim mahd’- 
munim [ ’ Butarh jagrdha Ushyam sa itihdsa-purdnavoh | 

** The original Yeda, consisting of four quarters,;Contamed a hundred 
thousand verses. Prom it arose the entire system of sacrifice, tenfold 
(compared with the present) and yielding all the objects of desire. Sub- 
sequently, in the twenty-eighth manvantara my son, [Para^ara is the 
speaker] the mighty Yyasa, divided into four parts the Yeda which 
was one, with four quarters. In the same way as the Yedas werfe divided 

For an account of the Manrantaras, see the First Part of this work, pp, 39, 43 ff, 
Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks: “Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed from his name an irregular perfect, viz. vivydsa.** 
Lassen refers to two passages of the MahabhSrata in which the name is explained, 
viz. (i. 2417), Vimjdsa mddn yamdt sa tasmdd Yydsafiiti smriiah | “He is called 
Vyasa hecuuse he divided the Yeda." And (i. 4236) Fo vyasya mddmM chaturas 
iapasii bhagavan fishih \ lake vydsatvam apede kdrslmyat krishnatvam eva cha | “The 
divine sage (Krishna Lvaipdyana Vyasa) who, through fervid devotion, divided the 
four Vedas, and so obtained in the world the title of Vyasa, and from his blackness, 
the name of Kpshna.*^ 
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by tbe wise Yyasa, so had they been divided by all the [preceding] Yy- 
asas, including myself. And know that the ^akha divisions [formed] by 
him [were the same as those] formed in all the periods of four yugar. 
Learn, too, that Krishiia Lvaipayana Yyasa was the lord IlTarayana ; for 
who else on earth could have composed the Mahabharata ? Hear now 
correctly how the Yedas were divided by him, my great son, in thisBvii- 
para age. YHien, commanded by Brahma. Yyasa undertook |x) divide the 
Yedas, he took four disciples who had read through those books. The 
great muni took Paila as ttacher of the Bich, Yai^ampayana of the 
Yajush, and Jaimini of the Saman, while Sumantu, skilled in the 
Atharva-veda, was also his disciple. He took, too, as his pupil for the 
Itihasas and Puranas the great and intelligent muni, Suta, called 
Romaharshana. * 

Yayn Pur dm, — In the same way, and partly in the same words, the 
Yayu Purana (section lx.) represents the Yedas to have been divided in 
tbe Hvapara age. It first describes how this was done by Mann in the 
Svayambhuva, or first manvantara, and then recounts how Yyasa per- 
formed the same task in the existing seventh, or Yaivasvata manvan- 
tara; and, no doubt, also in the Bvapata age, though this is not 
expressly stated in regard to Yyasa. 

The following is an extract fiom Ihis passage (as given in Br. 
Aufrecht’s Catalogue of the Bodleian Sanskrit MSS. p. 54) : ^ 

Dvupare tu purdvritte Manoh Bvdymnblium ^ntare | Brahma Mamm 
uvdohedam vedaih ^yasya mahdmate ) Farwritfam yugafh tdta Bmlpa- 
iirydh dvijdtayah [ samvrittd^ yuga^doshena Barvam chaim yathdkramam | 
IhrasJita-mdnafh yuga-vakdd alpa-^isktam hi drisyate | JDasa-sdhasra-lhd- 
genctr hy amsishfam hritdd idam | iiryaih teja halam chdlpam &anaiti 
ehaiva ^ranaiyati ( 'vede vedah hi hdryydhmjur md hhud veda-vinuhnarh\ 
mde ndSam anuprdpte yajno nd^am gamuhyati 1 yajm msJite deva-nuiaa 

Mahidhara on the Vajasaneyi Sanhita (Webefs ed. p. 1) says, in regard to the 
division of the Vedas: Tatrddau Brahma^parampctraya praptam Vedaih Vedaignso 
mmida^matm manmhydn mehintya tat 'kripayd chaUtrdhd vymya 
tharmkhydmi chatnro mddn Faila- VaUampdyana’^JaiminuSumantubhyah kramad 
upadideia te c7m sva-iishehhyah [ Evam paramparayd sahasra^mkho Vedo jdtah | 
‘‘Vedavyasa, having' regard to men of dull understanding, in kindness to them, divided 
into four parts the Veda which had been originally handed down hy tradition fri)m 
Brahma, and taught the four Vedas, called llich, Yajush, Suman, and Atharvan, in 
order, to Paila, Vaisampuyana, Jaimini, and Sumantu; and they again to their disciples,' 
In this way, by tradition, the Veda of a thousand sakhas was produced/’ 
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iataifi sarmm pranasi/ati | Ad^o mdak ckatusli-pudo iata-suliasra-sawiii^ 
iah I Punar dam-gnnali Icritsno yajm vai mrva-Mma-dhiih ( Pvam uUas 
tathety %iktvd Ilanur loka-Mte ratah | ^edmi eham cliatiish-pddam chahir-> 
dlid vyalliajat gyralJiuh 1 Brahnano vacliandt tdta lokdndm Mta-lmmyayd \ 
tad aham varftamdnena yiislirndkam 'ceda-halpanam 1 manmntarena 
Jcshydmi vyaiitdnCm prakalpanam \ pratyalcshena paroksliaihvai tad niho- 
dliaia sattamuk | Asmin yitge krito Vydsak Pdrdsaryali parantapah | 
^^Bvaipdyamh^^ iti kkydto VisJinor amah praklrttUaJi | Brahmand cliodi- 
iah 80 ^smm xedam vyastum prachahrame \-Atlia Hsliydn sa jagr aha cha- 
two veda-kdraridt j Jahyiinim clia Bumantim clia Vaikampdyanam eva 
cha I Bailavi teshuifi ehahirihafh iu paneJiamaifi Loynaliarsliamm | 

^*In the former Dvapara of the Svajambhuva manvantara, Erahma 
said to THanii, ‘ Divide the Yecla, o sage. The age is changed ; through 
its baneful influence the Bifihmans have become feeble, and from the same 
cause the measure of everything has gradually declined, so that little is 
seen remaining. A part (of the Yeda) consisting of only these ten thousand 
(verses) is now left to us from the Krita age ; vigour, fire, and energy 
are diminished ; and everything is on the road to destruction. A plurality 
of Yedas must be made out of the one Yeda, lest the Yeda be destroyed. 
The destruction of the Yeda would involve the destruction of sacrifice; 
that again would occasion the annihilation of the gods, and then every- 
thing would go to ruin. The primeval Yeda consisted of four quarters 
and extended to one hui. dred thousand verses, while sacrifice was ten- 
fold, and yielded every object of desired Being thus addressed, Mann, 
the lord, devoted to the good of the world, replied, 'Be it so,’ and in 
conformity with the' command of Brahma, divided the one Yeda, which 
consisted of four quarters, into four parts.^^ I shall, therefore, narrate 
to you the division of the Yeda in the existing manvantara ; from which 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaras. 
In this Yuga, the victorious- son of Parasara, who is called Dvaipayana, 
and is celebrated as a portion of Yishnu, has been made the Yyasa. ’ In 
this Yuga, he, being commanded by Brahma, began to divide the Yedas. 
jFor this purpose he took four pupils, Jaimini, Sumantu, Yaisampayana, 

« The Hahahharata, S'antip. verse 13,678, says the Yedas were divided in the 
Svayambhuva manvantara by ipuntaratamas, son of Sarasvati (Tern Hthms tadd 
redd wanok svdgambhwo *titarg)t 
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and Paila, and, as a £fth, liOmaliarsliana ’’ [for the Pnranas and Iti- 
Rasas, etc.] 

BMgamta Bur ana . — It is in its third hook^ where the different man- 
vantaras are described, that the Yishnu Parana gives an acconnt of the 
division of the Yedas. In the book of the Phagavata Parana where 
the manvantaras are enamerated, there is no corresponding allusion to 
the division of the Yedas ; bat a passage to the same effect occurs in 
the fourth section of the first book, verses 14 ff. r 

JDvujpare samami^rdpie iriitya'yxiga-paryaye j jCitah Fardsardd yogi 
Vusavydyli kalayd Hareli | 15. & JcadacJiit Bar asvatydhtipaspriiy a jalafn 
kicM i vivihtah ehali dsmah udUe ravi-mandah | 16. Pardtara-jnak sa 
risMh Icdhndvyahta-raiiiJiaHd [ yuga-dliarma-vyatiJcaram pruytam Ihuvi 
yuge ytige 1 17. Bhautihdncun cha IhdvdnMi ^ahti-lirdsaih clia lat-hri- 
tarn 1 asraddliadhunan nissatvan durmedhan IirasitdyusJtah 1 18. Bur- 
hhagdms jandn mlcshyc munir dimjcna chakshislid | sat'va-rarndh'amdmlm 
yad dadhyau JiHam amogha-drih \ 19. Clidturliotram karma kiddliam pra- 
jdndm vikshya vaidikam | vyadadhad yajna-santatyai redam eJcafli chatur- 
vidham 1 20. Rig-yajuh-edmdiliarvdkhjdh vedas chatvdra uddliritali j 
itihdsa-purdnam clia panehamo veda ttc7iyate j 21. Tattrarg-veda-dharah 
Bailali sdmago Jaiminih kav^.h [ Yaisampdyana evaiko nulindto yajushdm 
uta I 22. Atharvdngirasdm aslt Biimantur duruno munik | itihdsa-purdnd- 
ndm pita me Bomaharshanah | 23. Te ete rishayo redark sva'msvam vyasyann 
anekadJia | iishjaih prasisliyats tach-clihishyair vedds te idkhtno ^hhavafi | 
24. Te eva veduh diirrfiedhair dlidryante purusJiair yafhd | evam chakdra 
lhagavdn Vydsah kripana - vaUalah j 25. Stri - kudra - dvijahandhunam 
trayl na sniti-gocliard | karma-ireyasi mXidlidndm ireyah eva IJiaved ika j 
Hi Bhdratam akUydnaih kripayd munind kritam | 

14. When the Dvapara age had arrived, during the revolution of 
that third yaga, the Yogin (Yyasa) was born, a portion of Hari, as the 
son of Parasara and Yasavya. 15. As on one occasion he was sitting 
solitary at sunrise, after touching the pare waters of the Sarasvati, (16) 
this rishi, who knew the past and the future, perceiving, with the eye 
of divine intelligence, that disorder had in each yoga been introduced 
into the duties proper to each, through the action of time, whose inarch 
is imperceptible, (17) that the strength of beings formed of the elements 
had in consequence declined, that men were destitute of faith, vigour, 
and intelligence, that their lives were shortened, (18) and that they 
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were miserable, — ^reflected with unerring insight on the means of bene- 
fitting the several castes and orders, 19. Discerning that the pure Yedic 
ceremonies ought to be performed for men by the agency of four classes 
of priests, he divided the one Yeda into four parts, with a view to the 
performance of sacrifice. 20. Four Yedas, called the Eich, Yajush, 
Stoan, and Atharvan, were drawn forth from it; while the Itihasas 
and Paranas are called the fifth Yeda. 21. Of these the Eich was held 
by Paila, the sage Jaimini chanted th^ Saman, Yaisampayana alone 
was versed in the Yajush, (22) the dreadful muni Sumantu in the 
verses of Atharvan and Angiras, and my father Eomaharshana in the 
Itihasas and Puranas. 23. Each of these rishis arranged his own Yeda 
in many ways ; and by the successive generations of their disciples 
the Yv.das were separated into branches {sahMs). 24. The venerable 
Yyasa, kind to the wretched, acted thns in order that the Yedas might 
he recollected by men of enfeebled understanding. 25. And as women, 
S'iidras, and the inferior members of the twice-born classes were un- 
fitted for hearing the Yeda, and were infatuated in desiring the bless- 
ings arising from ceremonies, the muni, with a view to their felicity, 
in his kindness composed the narrative called the Mahabharata,^' 

But notwithstanding the magnitude of the great legendary and theo- 
logical repertory which he had thus compiled, Yyasa, we are told, was 
dissatisfied with his own contributions to sacred science until he had 
produced the Bhagavata Purana consecrated to the glory of Bhagavat 
(Krishna),^^ The completion of this design is thus narrated, Bhag. 
Pur. i. 7 ; 6 ; 

Anartliopa^amam suhliad ^IJiaUi-yogam Adhokshaje | hJcasyujdnato 
mdvMd cJiahre Sdtvata - samhitCm [ 7. Tasydm vai *sruyanidndyam 
Krishna parama-yurushe | hhaktir udpatyate pufhsah iolta-molia-lhayd’- 
pahd I 8. 8a samhitdm Bhdgamtwi hritvd ^mkramya chdtmajam J 
Sukam adliyapaydmdsa nivTitti-niratam munih ( 

** Knowing that devotion to Adhokshaja (Kfishna) was the evident 
means of putting an end to the folly of the world, which was ignorant 
of this, he composed the Satvata-Sanhita (the Bhagavata). 7. When a 
man listens to this work, devotion to Krishna, the supreme Purusha, 
arises in Jiis mind, and frees him from grief, delusion, and fear. Having 

** See Wilson’s Yishnu Purana, Preface, p, xlvi. 
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completed and arranged tMs SanHta, tlie mnni tauglit it to Lis son 
S'uka, who was indisposed to the pursuit of secular objects,^’ 

Towards the close of this Parana also, in the sixth section of the 
twelfth book (verses 37 ff,), there is to be found what Professor Wilson 
(Yish. Pur. Pref.) calls a rather awkwardly introduced description of 
the arrangement of the Yedas and Puranas by Vyasa.^’ 

The passage (as given in the Bombay lithographed edition) is as 
, follows : 

Suta uvCicJia | . samahitatmano Ir-qhmah prahmamh parameslitlimah | 
hrid-ahasad abliud nado vritti-rodhad vlhkdvyate | yad-ujpdsanayd Irak- 
man yogino malam dtmanah | dravya-Jcnyd-kdrakdichyam dhutvd ydniy 
a^amirhhavam 1 Tato ^hhut trivrid oihkilTO yo ^vyakta-prahhavah svardf | 
yat tal lingam BJiagavato BraJimanah paramdtmanah | srinoti yah imam 
sphofam mpta-srotre cTia kunya~drik \ yena vdg vyajyate yasya mjaUir 
dkdse dtmanah |. svadhdmno Irahmanah sakshad vdchakah paramdtmanah | 
sa-sarva-mantropanishad-veda-vijam sandtanam | tasya hy dsarns trayo 
mrndh a-karddyah Blirigudvaha ) dhdryante yaia trayo Ihdvdh gundh 
ndmdrtha-vrittayah j tato ^ksharorsamdmndyam mrijad lhagavdn ajah | 
Antassthoslma-svara-spar^a-hrasva^dirghddidakahanam | tendsau clmturo 
mdams ehajturlhir vadanair vibhuh | BOrvydhritikdn sornkdrdmi chdtur^- 
hotra-vivakshayd | putrdn adhydpayat tarns tu hrahmarshin Irahna- 
'koviddn ) te tu dharmopadeshtarah sva-putrelhyah samadiian | ie param^ 
paraya prdptds tat-tach-chhishyair dhrita-waiaih [ ehaturyugeshv atha 
mjastdh dvaparddau maharshihhih | kshlndyushah kshmd’SaUmn dur^ 
mcdJidn rilcshya kdlatah | vedan Irahmarshayo vyasyan hridisthdch" 
yuia-noditdh \ Asminn apy antare hrahman Ihagavdn lolca-lhdvanah | 
Irahmeiddyair lokapdlair ydchito dharma-guptag^ | Bard^ardt SatyamU 
yam aihsdmsa-kalayd vihhuh [ avaUrno mahdhhdga •oedafn chakre chatur^ 
mdham | rig’^atharva^yajuh-sdmndm rdiin uddhritya varga§ah | ckatasraht 
sarfihitds chakre mantrair manigandh iva j tdsdm sa chaturah iishydn 
iipdhuya mahdmatih | Bkaikdm samhiidm hrahman ekaikasmai dadau 
vihhuh 1 Baildya samhitdm adydm hahvrichdkhydm uvdcha ha j ViaiSam- 
pdyana-sanjndya nigaddkhyam yajur-ganam | sdmndfh Jaiminaye prdha 
tathd chhandogchsaifihitdm 1 Atharvdngirasiih ndma sva-sishdya 
mantave ] 

‘‘ Suta speaks : ‘Prom the aether of the supreme Brahma's heart, 
when he was plunged in meditation, there issued a sound, which is 
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perceived [by the devout] when they close their organs of sense. By 
adoring this sound, devotees destroy the souEs threefold taint, extrinsic, 
inherent, and superhuman,^® and become exempt from future birth. 
Prom this sound sprang the omicdraf composed of three elements, self- 
resplendent, of imperceptible origin, that which is the emblem of the di- 
vine Brahma, the supreme spirit. He it is who hears this sound (sjpJiota), 
when the ears are insensible and the vision inactive,— (this spliota or om- 
Mm) through which speech is revealed, and which is manifested in the 
SBther, from the SouL^® This [omkdra] is the sensible exponent of Brahma, 
the self- sustained, the supreme spirit; and it is the eternal seed of the Ye- 
das, including all the Mantras and IJpanishads. In this [omMrd] there 
were, o descendant of Bhpigu, three letters, A and the rest, by which 
the thr^e conditions, the [three] qualities, the [three] names, the [three] 
significations, the [three] states are- maintained. Prom these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as inner (y, r, ?, ushnas 
(i, g, vowels, long and short, and consonants. "With this [al-, 
phabet] the omnipresent Being, desiring to reveal the functions of the 
four classes of priests, [crec<-ed] from. his four mouths the four Yedas 
with the three sacred syllables {vydkritis) and the These he 

taught to his sons, the brahmarshis, skilled in sacred lore ; and these 
teachers of duty, in turn declared them to their sons. The Yedas were 
thus received by each succeeding generation of devout pupils from their 


Bravyu-lcnyo^kdralcai which the scholiflst interprets as answering to adhibhutaj 
adhyatmay and adhidaiva. See the explanation of these terms in Wilson’s Sankhya- 
Jkarika, pp. 2 and 9. 

I quote the scholiast’s explanation of this obscure verse : Ko ^sau paramdimd 
tarn aha ^ srinoiV iii\ imam sphotam avyaktam omkdram | nanu jimh evo tain 
srinoiu | na ity aha | &ttpta4rotn karm-pidhdnadina avrittike *pi sroire sati | jlvas 
iu karanddiinatvdd na iadd srota j tad-upalahdhis tu tasya paramdima-dvdrika eva iti 
hhdmh | lharas iunaivam | yaiah sunya^drik iunye'pi indriya-varge drik jndnam 
yasya | tatJid, hi supto yadd iahdam drutva prabuddhyate na tadd jivah hotd linen'- 
driyatvdt | aio yas tadd sabdaih s'rutva jlvam' prahodhayati sa yatJid paramdimd eva 
itidvat { ko ‘sdv oihkdras tarn ms Inashti sdrdhena yena vug brikati vyajyaie yasya eha 
hridaydkdse aimanak, sakd&dd vyahiir abhivyahtih. The word sphota will he explained 
helew, in a future section. 

These the scholiast explains thus : Gundh sattvddayah | ndmdni rig^yajiih-sd'^ 
rnmni I arthdh hhur-bhuvah-soar4okd?i [ vrittayo Jdgrad-'ddydh | 

^ If I have translated this correctly, the omkdra is both the source of the alphabet, 
and the alphabet of the omkdra ! 
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predecessors, and in eacL of the systems of four yugas ivere divided by 
great sages at the beginning of the Bvapara,^^ The Brahmarshis, im- 
pelled by Achyuta, who resided, in their hearts, divided the Vedas, be- 
cause they perceived that men had declined in age, in power, and in under- 
standing. In this manvantara also,^^ the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, Isa (Siva), and 
the other guardians of the world, to maintain righteousness, became par- 
tially incarnate as the son of Para^ara and Satyavati, and divided the 
‘ Veda into four parts. Selecting aggregates of llich, Atharvau, Yajush, 
and Saman versCs, and arranging them in sections {vargas\ he formed 
four sanhitas (collections) of the hymns, as gems [of the same description 
are gathered together in, separate heaps]. Having summoned four dis- 
ciples, the wise lord gave to each of them one of these sanhitas. To 
Paila he declared the first sanhita, called that of the Bahvrichas ; to 
Vaisampayana the assemblage of Yayush verses, called Higadaj to 
Jaimini the Chhandoga collection of Saman verses : and to his pnpil, 
Sumantu, the Atharvangirasi.’’ 

The Bhagavata Parana, however, is not consistent in the account 
which it gives of the division of the V^daa. In a passage already 
quoted in the Pirst Volume of this work, p. 158 , it speaks of that division 
as having been the work of the monarch Pururavas, and as having 
taken place in the beginning of the Treta age. Prom the importance 
of this text I will extract it here again at greater length. 

The celestial nymph ITrvasI, ,the Parana tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. She there 

AS Dxiapamdau can only mean the ^‘beginning of the Dvapara; but the scholiast 
undertakes by the following process of reasoning to show that it means the end of that 
yuga : DvaparMau dvaparam adir yasya fad^antydnis'a^ahshana^ya kaXasya | tasmin 
dvaparmiie veda-vibhaga^prasiddhek B'antanU'Sama’-kdlct-'Vydsavatara^prasiddhei 
cha I vyastd mbhahtah | ** Dvaparadau means the period of which the dvapara was 
the beginning, i.e. the time distinguished as the concluding portion of that yuga; 
since it is notorious that the Vedas were divided at toe end of the Dvapara, and that 
the incarnation of Yyusa was contemporaneous with Skntanu. VyoBtdk^^vibhaJcidJi^ 
divided/’ 

*0 From this it appears that hitherto the account had not referred to the present 
manvantara. The scholiast remarks : JEvam sdmdmjato veda-vibhdga-krmnam nkivd 
mwasvata-mnnmntare ^iseshaU nirupayitum aha | ** Having thus [in the preceding 
verses] generally described the manner in which the Vedas are divided, [the author] 
now states [as follows], with the view of determining particularly [what was done] in 
the Vaivasvata manvantara/’ 
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fjaU in lore with King Pururavas, the report of whose raanly "beauty 
had touched her heart, even before she had been banished from para- 
dise. After spending many happy days in the society of her lover, she 
forsook him in consequence of his having infringed one of the conditions 
of their cohabitation, and Pururavas was in consequence rendered very 
miserable. He at length, however, obtained a renewal of their inter- 
course, and she finally recommended him to worship the Gandharvas, 
who would then xe-uuite him with her indissolubly. 

The Parana then proceeds (ix. 14, 43 ff.) : 

Tasya saihstuvatas tuslitak agnistliallm dadiir nri^a | TTrmkim manya- 
mdnas idni so ^hdhyata charan mne ) BtMlim nyasya mne gatm griJidn 
ddhydyato nisi | Tretdydm sam^ravrittdydm mamsi trayy avarttata | 
Bthdli-sthdnaih gaio Hvattham iami-garlham mlakshya sah \ Tena dve 
aranl hritvd Vrvasi4olca-hdmyayd | Urmkm mantrato dhydyann adhara^ 
ranim uitardm \ Atmdnam iilliayoT madJiye yat tat prajananam pralhuh | 
Tasya nirmathandj jdto jdtaveddh vihlidvasuh ( Trayy d clia vidyayd rdjnd 
putratve Icalpitas trivrit 1 Tendyajata yajnesam lliagamniam adlioksha^ 
jam I Urvasl-lokam anviclihan sarva-devamayam Harim | JSkah eva purd 
vedah pranavah sarva'-vanmayoh | Levo ndrdyano ndnyah eko *gnir mrnah 
eva clia | JPururavasa evdsU trayl tretd-mulche nripa ] Agnind prajayd 
rdjd lokam gandharvam eyivdn | 

** The Gandharvas, gratified by his praises, gave him a platter con- 
taining fire. This he [at first] supposed to be -Tlrvasl, but became 
aware [of his mistake], as he wandered in the wood. Having placed 
the platter in the forest, Pururavas went home ; and as he was medi- 
tating in the night, after the Trela age had commenced, the triple Veda 
appeared before his mind.'^' Eeturning to the spot where he had placed 
the platter, he beheld an aivattlia tree springing out of a iaml tree, and 
formed from it two pieces of wood. Longing to attain the world where 
UrvasI dwelt, he imagined to himself, according to the sacred text, 
TJrvasi as the lower and himself as the upper piece of wood, and the place 
of generation as situated between the two.“ Agni was produced from its 

Karma-lodhakam mda’-trayam prddurabMit | The three Vedas, expounders of 
rites, were manifested to him,’* as the scholiast explains.” 

Allusion is here made to a part of the ceremonial for kindling a particular sacri- 
ficial firej one of the formulas employed at as given in the Yaj. Sanhita, 5, 2, 

ifi, ‘Uhou art TJrvasi” {Urvidy asi)^ and another, “thou art Pururavas” {Pururavd^ 
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friction, and, according to tlie threefold science [Yeda], was under his 
triple form, adopted by the king as his son. With this fire, seeking to 
attain the heaven of TJrvasi, he worshipped the divine Hari, th^ lord of 
sacrifice,* Adhokshaj a, formed of the substance of all the gods. There 
was formerly but one Yeda, the sacred monosyllable om, the essence of 
all speech; one god, Nfarayana; one Agni, and [one] caste. From 
Pururavas came the triple Yeda in the beginning of the Treta age* 
Through Agni, his son, the king attained the heaven of the Gan- 
dharvas.” “ 

On the close of this passage the commentator remarks : 

Nanv anddir mda-traya-lodhito Irahmanadindm Indrady-anelca-deva* 
yajanem svarga-prapti-hetuh karma-mdrgak hatham sCidir wa varnyate j 
Tatrdlia eka em^* iti dvdbkydm | Pwrd krita-yuge zarm-vdnnayaljk 
sarvdsd'ffi vdehdm vija-lliutah ^ranavah eka eva vedgh \ Bevai cha Ndrd^ 
yanah eka eva \ Agnih clia eka eva laukikah \ Varnai cha eka eva 
ndma | ■ Veda-trayi tu Pururavasah sakdidd dnt . * • . Ayam hkdvah | 
krita-yuge sattva-^radhdndh yrdyakal^ sarve dhgdna^nuhfhah ( rajah- 
pradhdne tu 'Tretd-yuge vedadi-vilhagena karma -murg ah prakap habhuva 
ity arthah [ 

How is it that the eternal method of works, which is pointed out 
by the three Yedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken of 
[in the preceding verses] as if it bad a beginning in time ? He [the 
author of the Purana] answers this in these two verses. Formerly, i,e, in 
the Krita age, there was only one Yeda, the sacred monosyllable om^ the 
essence of all words, i*e, that which is the seed of all woiils ; and there 
was only one god, Harayana ; only one fire, that for common uses; and 

«si), the former denoting the lower {gdhardrant)^ and the latter the upper, piece of 
wood {uUardrani)y by the friction of which the fire was to be produced. See Weber's 
Indische Studien, i. 197, and note; Eoth's Illustrations of the Nirakta, p. 154; 
the S'atapatha Brahmana, iii. 4, 1, 22, and Katyayana’s S’rauta. Sutras, v. I, 28 ff. 
The commentator on the Vajanasaneyi Sanhita explains the formula XTrvasy asi thus : 
Yaihd Xkrvast Pururavo-nripasya bhpydya adhastat seie iadvai team adho ^rasthitd 
I As Drvas’l lies under ^King Pururavas for sexual connection, so thou art placed 
underneath.'' 

53 This story is also told in a prose passage in the Vish. Pur. iv. 6, It is there 
stated that Pururavas divided dre, which was originally one, in a threefold manner 
{£ko *gnir aduv ahhavad Ailena iti aira inanvnntm'e traita pravarttiia). No mention, 
however, is there made of his having divided the Vedas, or partitioned society into 
castes. 
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only one caste, tiie Hansa. -But tlie triple Yeda came from Bururavas* 
.... The meaning is this i in the Krita age the quality of goodness 
predominated in men, who were almost all absorbed in meditation. But 
in the Treta age,- when passion {rajas) prevailed, the method of works 
was manifested by the division of the Yedas.” 

This last quoted passage of the Bhagavata gives, as I have intimated, 
a different account of the division of the Yedas from that contained in 
the other two texts previously adduced from the same work, and in the 
citations from the Yishmi and Yayu Puranas. The one set of passages 
speak of the Yeda as having been divided by Yyasa into four parts in the 
Dvapara age; .while the text last cited speaks of the triple Yeda as having 
originated with Pururavas in the Treta age ; and evidently belonged to 
a ditferent tradition from the former three. The legend which speaks 
of three Yedas may possibly have a somewhat more ancient source than 
that which speaks of four, as it was not till a later date that the Atharva 
asserted its right to be ranked with the three others as a fourth Yeda. 
The former tradition, however, would appear to have had its origin 
partly in etymological considerations. The word Treta, though designat- 
ing the second Yuga, means a triad, and seems to have been suggest 
to the writer’s mind by the triple fire mentioned in the legend. 

MaMlharata . — The following passage from the Mohabharata, S'anti- 
parvan (verses 13,088 ff.), agrees partially in tenor with the last 
passage from the Bhagavata, hut is silent regarding Pururavas: 

Idam krita-yugaifi ndma hdlah ireshthah pravarttitah | AlmisydT} 
yajna-paiavo yuge hmin na tad anyatJia |. CliaUshpat sakah dharmo lha- 
vtshyaty atra vai surah | Tatas Tretd'^yugam ndma trayi yatra lliavish- 
yati I Frokshitdh yajjia-pasavo hadham prdpsyanti vai %iakhe | Yatra 

“ This legend is borrowed fiora the S'atapatha Brahmana, xi. 5, 1, 1 ff. (pp. 8.55- 
858 Weber’s ed.), where tbie motive for its introduction is to describe the process by 
which fire was generated by Pururavas in obedience to the command of the Gan- 
dharvas, as the means of his admission into their paradise. See Professor Muller’s 
translation of this story in the Oxford Essays for 1856, pp. 62, 63, or the reprint in 
his Chips from a German Workshop; and the First Volume of this work, p. 226. 
The legend is founded on the 95th hymn of the tenth hook of the Rig-veda. 

Manu (i. 85, 86) differs from this passage of the Mahubhurata in making the 
Bvupara the age of sacrifice : Amje Icritayuge dharmds Tretdydm Dvfipare pare | Amye 
Tcaliyuge nflmm yiigadirasamirupatak | Topak param Kritayiuje Treta yam jmmam 
why ate | Dvapare yajnam evdhur ddmm eham kalaic yuge | “ Different duties are 
practised by men in the Efita age, and different duties in the Treta, Dvapara, and 
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pada& chaturtho mi dharynasya na likmuliyati^ Tato mi dvdyaram ndma 
mUrah IcCdo hhavishyati | 

, This present Krita age is the best of all the yugas ; in it it will be 
unlawful to slay any animals for sacrifice ; in this age lighteousness shall 
consist-of all its four portions and be entire. Then shall follow the 
Treta age, in which the triple Veda shall come into existence, and 
animals fit for sacrifice shall be slaughtered as oblations. In that age 
the fourth part of righteousness shall be wanting. IlText shall succeed 
the Bvapara, a mixed period. 

The M. Bh. (S'antip. 13,475) relates that two Asuras, who beheld 
Brahma creating the Yedas, suddenly snatched- them up and ran oft. 
Brahma laments their loss, exclaiming ; 

Vedo me ^aramdm chalcslmr vedo me paramam lalmn | * Vedan 

rite hi hifh hurydm lohdndiii srishtim uttamdm | 

The Yeda is my principal eye; the Yeda is my principal strength. 
.... What shp-11 1 do without the Yedas, the most excellent creation 
in the universe ? ” They were, however, recovered and restored to 
Brahma (verses 13,506 fi.), 

Vishnu Purdm , — The following verse, Yish. Pur. iii. 2, 12, refers to 
.the periodical disappearance of the Yedas : 

Chaturyugdnte veddndm jdyate hali-viplavah | pravarttayanti tan etya 
Ihuvi saptarshayo dimh ] 

At the end of the four ages {yugas) disappearance of the Yedas, 
incident to the Hali, takes place. The seven rishis come from heaven 
to earth, and again give them currency.^^ (Compare M. Bh. S'antip. 
verse 7660, which will be q^uoted further on.) 


SncT. YI . — Aceofcnts in the Vishnu and Vdyu Furdms of the schums 
between the adherents of the Tajur-veda^ Vaiiampdyana and Ydjna- 
mlkya ; hostility of the Atharmnas towards the other Vedas ; and of 
the Chhandogas towards the Rig~^^eda* 

The Yishnu Purana, iii. 5, 2ff., gives the following legend regarding 

Kali ages, in proportion to the decline in those yugas. Devotion is said to he supreme 
in the Kyita, knowledge in the Treta, sacrifice in the Dvfipara, and liberality alone in 
the Kali.” See also Mahubharata, S'antiparvan, verse 8505, which agrees with Manu. 
See also the First Volume of this work, pp. 39 ff. 
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the way in which the Yajiir-yeda came to be divided into two schools, 
the black and the white : 

Tajnavalhyas tu iasyalMd Brahmardta-suto dvija [ S'isJiyah paramo- 
dliarma-jno yiiru-rritti-para^ sada | yo ^dya malidmerum sarndje 

ndgamiskyati | Tasya mi sapta-rdtra^ tu IraJima-liatyd Ihavishyati [ 
Bur V am era muni-ganai^ samayo ^ITiut Icrito dvija \ Yaiiampdyam ekas 
tu tarn ryatikrdntavdms tadd j S'vairiyam Idlalcam so Hka padd sprish-' 
tarn aghdtayat | S'ishydn dha sa Ihoh iishydk Irahma-hatyapaliafh rra- 
tarn I Cliaradkvam maUkrite sdrve na vichdryyam idam taihd ” | AtJidha 
Ydjnavalkyas tarn “ kim ebliir lhagavan dvijaih [ KMUair alpatejolhir cka- 
rishye ^ham idafti watam | Tatah hruddho guruh praha Ydjnavalhyam 
maldmatik | ^^Muchjatdm yat ivayd ^dhitani matto mprdvamanyaka {Nisie- 
jasQ miasy etdn yas tvam hrdhnana-pmigavdn \ Tena iishyena ndrtho hti 
mamdjnd-lhangadidrind | Ydjriavalhjas tatah praha lhaktau tat te mayo- 
ditam ] Mamdpy alam tvayd ^dhitam yad mayd tad idam dvija j Ity uktvd 
rudhirdktdni sarupdni yajUihsM sah j Chhardayitva dadau tasmai yayau 
chasveehhayd munih \ yajdmshy atha visrishtdni YdjnamlJcyena vai d/oija | 
Jagrihus tittirlbhutvd Taiitiriydo tu te tatah | Brahma-hatyd-watam 
chlrnam gurund ohoditais tu yaify 1 ChardkadJivaryavas te tu cha/randd 
munisattamuli | Ydjnavalhjo Hha Maitreya prUndyama-pardyanah | tmh 
tuva prayatah suryam yajMishy ahhilashams tatah | . . . . Ity emm- 
ddihhis tena stuyamanah stavaiJ^ ravih | rdji-rvpa^dharah praha ^^vriya- 
idm'*^ Hi 'odnehhiiam'^'* | Ydjnavallcyas tadd praha pranipatya diva- 
karam ] yajumshi tdni me dehi ydni santi na me gurau \ Meam ukto d&- 
dau tasmai yajumshi lhagavan ravih | ayC ^aydma-sanjndni ydni vetti na 
tad-guruh | Yajumshi yair adhlldni tdni viprair dvijottama | vaginas te 
samdkhydtdh suryo ^svah so ^hJiavad yatali | 

^‘Yajnavalkya, son of Brahmarata, waa his [Yai^ampayana^s] dis- 
ciple, eminently versed in duty, and always attentive to his teacher. An 
agreement had formerly been made by the Munis that any one of their 
number who should fail to attend at an assembly on Mount Meru on 
a certain day should incur the guilt of Brahftianicide during a period 
ol seven nights. Yaisampayana was the only person who infringed 
this agreement, and he in consequence occasioned the death of his 
sister’s child by touching it with his foot. He then, desired all his 
disciples to perform on his behalf an expiation which should take away 
his guilt, and forbade any hesitation. Yajnavalkya then said to him, 
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* Reverend sir, whet is the necessity for these faint and feeble Brah- 
mins? I will perform the expiation/ The wise teacher, incensed, 
replied to Yajnavalkya, ‘Contemner of Brahmans, give np all that thon 
hast learnt from me ; I have no need of a disobedient disciple, who, 
like thee, stigmatizes these eminent Brahmans as feeble/ Yajnavalkya 
rejoined, ‘It was from devotion [to thee] that I said what I did; but 
I, too, have done with thee : here is all that I have learnt from thee/ 
Having spoken, he vomited forth the identical Yajush texts tainted 
with blood, and giving them to his master, he departed at his will. 
[The other pupils] having then become transformed into partridges 
{fiUiri\ picked up the Yajush texts, which were given up by Yajna- 
valkya, and were Ihence called^ Taittii'Iyas. And those who by their 
teacher’s command had performed the expiation for Brahmanicide, 
were from this performance {char am) called Charakadhvaxyns. Yajna- 
valkya then, who was habituated to the exercise of suppressing his 
breath, devoutly hymned the sun, desiring to obtain Yajush texts .... 
[I pass over the hymn,] Thus celebrated with these and other praisesy 
the sun assumed the form of a horse, and said, ‘ Ask whatever boon 
thou desirest/ Yajnavalkya then, bowin,? down before the lord of 
day, replied, ‘ Give me such Yajush texts as my teacher does not pos- 
sess/ Thus supplicated, the sun gavQ him the Yajush texts called 
Ayatayama, which were not known, to his master. Those by whom 
these texts were studied were called Yajins, because the sun (when he 
gave them) assumed the shape of a horse {vdjm)»** 

I quote also the parallel text from the Vayu Parana, as it exhibits 
some slight variations from the preceding (Aiifr. Gat. p. 55) : 

Kdnjam dsld rkhindnt cha hinchid Irdhmana-saUamdh | Meru-prish^ 
tharh samasadi/a tais Uda iti maniriiam | Yo nostra sapta-- 

rdtrem ndgaehhed dvija-sattamah ] sa kurytid Irahna-ladhjSm rai 
samayo nali prahlrttitah | Tatas te sa-ganah sarve Vaisampdyana-varji- 
tdh I Frayayuk saptardtrena yatra sandhih Jcrito ^Ihavat | Frdhnand- 
ndm tu vaohandd hrahma-ladhyum chahura sah | Siskydn ailia samuiitya 
sa Vaisampdyano ^hravU | JRrahma-hadliyditi cJiaradhvam vai maUhrite 
dvijah-saUamdh | sarm yuyam samdgamya Iruta me tad-hitaik vacha^ ” | 
Ydjnavalhyah uvdoka | Aham eva chartshydmi Ushthantu mumyae tv me | 
hdlam chotthdpayishydmi tapasd svena hhdvitah | Evam uhtas tatah krud- 
dho Yajnmdlkyam athdhravU [ macJia ^^yad ivaya ^ dhltam sarvam praty- 
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arpayasvc(> me | Evam uhtah sarupani yajumshi pradadau guroh | ru^ 
dhirena tatM ^Uani chliarditva Irahm-vitiamaJi | Tatah, m dhjanam 
asthaya suryam aradliayad dvijah 1 ^Uu^ya hraJima yad ucJiclilimnam 
Ihaih gaiva pratitishtliati^^ | Tato yani gatany urddliam yajum&hy 
dditya-mandalam | Tdni tasmai dadau tusJitah suryo mi JBrdJmardfaye | 
Asva-rupas clia mdrttando Yajnavalhjdya dliimate | YajuffisJiy adhiyate 
ydni Irdlmandh ycm henacMt (j/ani lidyiieliit'^) ( asm-rupdni (^-rupem"^) 
dattdni tatas te Vdjino^hJiavan^^ | IralmaAiatyd tu yaU clfirnd cliarandt 
cliaralcdh smritdh \ Vammjniyana-sisJiyds te charaJcdh samuduhritdh \ 

The rishis having a certain occasion, met on the summit of Mount 
Meru, vrhen, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of brahmanicide. They allin 
consequence resorted to the appointed place for seven nights along with 
their attendants. Yaisampayana alone was absent, and he, according to 
the word of the Erahmans, committed brahmanicide. He then as- 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his otfence, and to meet and tell him what was salutary 
for the purpose. Yajnavalhya then said, ^ I myself will perform the 
penance ; let all these munis refrain : inspired by my own austere- 
fervour I shall raise up the hoy (whom thou hast slain).’ Incensed at 
this speech of Yajnavalkya [Yaisampayana] said to him, ‘Bestore all 
that thou hast learned (from me).’ Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Yajush texts stained 
with blood, and delivered them to his teacher. Plunged in meditation, 
the Brahman (Yajnavalkya) then adored the sun, saying, ^ Sun, every 
sacred text which disappears [from the earth] goes to the sky, and 
there abides.’ The sun, gratified, and [appearing] in the form of a 
Jiorse, bestowed on Yajnavalkya, son of Brahmarata, all the Yajush 
texts which had ascended to the solar region. As all the Yajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence hecamd Yajins. And the disciples of Yaisam- 
payana, by whom the expiatory rite was accomplished, were called 
Charalcasj from its accomplishment {cliarana)j^^’^ 

I am indebted to Hr. HaU for communicating to me the various readings of this 
verse in the India Office Library MSS., but some parts of it seem to be corrupt. 

In a note to p. 461 (4to. ed.) of his Translation of the Yishnu Parana, Prof. Wilson 
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It is sufficiently evident from the’ preceding legend that the adherents 
of the two different divisions of the Yajurveda (the Taittinya or hlack, 
and the Yajasaneyi or white), must in ancient times have regarded each 
other with feelings of the greatest hostility — feelings akin to those with 
which the followers of the rival deities, Yishnu and S'iva, look upon 
each other in modern days. On this subject I translate a passage from 
Professor Weber’s History of Indian Literature, p. 84 : 

Whilst the theologieans of the Hich are called Bahvrichas, and’ 
those of the Saman Chhandogas, the old name for the divines of the 
Yajush is Adhvaryu : and these ancient appellations are to be found in 
the Sanhita of the Black Yajush (the Taittiriya), and in the Brahmana 
of the White Yajush (the S'atapatha Brahmana). The latter work ap- 
plies the term Adhvaryus to its own adherents, whilst their opponents 
are denominated Charakadhvaryus, and ^re the objects of censure. This 
hostility is also exhibited .in a passage of the Sanhita of the White 
Yajush, where the Charakacharya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrita or Sin.” 

In his Indische Studien (hi. 454) Professor- Y^eber specifies the fol- 
lowing passages in the S'atapatha Brahmana as "those in which the Cha- 
rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24 ; iv. 1, 2, 19 ; 
iv. 2, 8 , 15 ; iv. 2. 4, 1 ; vi. 2, 2, 1, 10; viii. 1, 3, 7; viii. 7, 1, 14, 24. 
Of these I quote one,specimen (iv. 1, 2, 19) : 

mentions the following legend illustrative of the effects of this schism. “ The Vuyu 
and Matsya relate, rather obscurely, a dispute between Janamejaya and Yais'ampiiyana, 
in consequence of the former's patronage of the Brahmans of the Vajasaiieyi branch 
of the Yajur-veda, in opposition to the latter, who was the author of the Black or 
original Yajush, Janamejaya twice performed the Asvamedha according to the Vaja- 
saneyi ritual, and estahlished the Trisarvi, or use of certain texts by Asmaka and 
others, by the Brahmans of Anga, and by those of the middle country. He perished, 
however, in consequence, being cursed by Yais'ampiiyana. Before their disagreement 
Vais'ampayana related the Mahabharata to Janamejaya.’* 

S3 Vajasaneyi Sanhita, xxx. 18 (p. 846 of AVeber’s ed.) ; JDnshhritaya eharah^^ 
chary yam | {charahonam gunmi — Scholiast). Prof. 'Muller also says (Anc. Sunsk. 
Lit. p. 350), “This name Charaka is used in one of the Khilas (the passage just 
quoted) of the Vajasaneyi Sunhitu as a term ot reproach. In the 30th Adhyaya a 
list of people is given who are to be sacrificed at the Purushamedha, and among them 
we find the ChaiMkuehar}^ as the proper victim to be offered to Dushkyita or Sin. 
This passage, together with similar hostile expressions in the S'atapatha Brahmana, 
-were evidently dictated by a feeling of animosity against the ancient schools of the 
Adhvaryus, whose sacred texts we possess in the Taittirlya-veda, and from whom 
Yajnavalkya seceded in order to become himself the founder of the new Gharanas of 
the Vajnsuneyins.” 
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Tdh Tia Charalah ndnd eva mantrdlhydm juhvati *^prdno^dnau mi 
myct etau j nilhd-mryau prdnoddnau kurmah^^ iU'vctdantah | Tadn tatJid 
m hirydt | mofiayanti ha te yajamdnasya ^rdnoddnau [ aj>i id vai enam 
iuslinWi jiihuyCit ( 

These the Charalcas offer respeetiyely mth two mantras, saying 
thus : These are his two breathings,’ and ‘ we thus make these two 
breathings endowed with their respective powers.’ But let no one 
adopt this procedure, for they confound the breathings of the wor- 
shipper, “Wherefore let this libation be offered in silence.” 

But these sectarian jealousies were not confined to the different 
schools of the Ya.}ur-veda ; the adherents of the Atharva-veda seem to 
have evinced a similar spirit of hostility towards the followers of the 
other Yedas. On this subject Professor Weber remarks as follows in 
his Indische Studien, i. 296 : A good deal of animosity is generally 
displayed in most of the waitings connected with the Atharvan towards 
the other three Yedas; hufthe strongest expression is given to this 
feeling in the first of the Athar^va Pari4ishtas (Chambers Coll. No. 112).” 
He then proceeds to quote the following passage from that work : 
Bahrioko hanti mi rdsh^rani adhvaryur ndsayet' mtdn | Chkandogo 
dhanam ndkayet tasmad Atkarvano mnik ) Ajndndd ^d pramadud vd 
yasya sydd lahvricho guruh ] desa^rdslitra-purdmatya-ndhs tasya na 
mihsayah | yadi m ^ dhvaryavam rdjd niyiinahti puroJiitam | sastrena 
ladhjate hhipram parikslilndrtha-Ddhmah \ yathaiva pangiw adlivCtnam' 
apahhi chdnda-lhojanmn {chdnda-jo nahhah'iy^ | eva7n chhandoga'gurund 
rdjd vTiddhim na gachhati | purodhd jalado yasya mando vd sydt kathan- 
chana | aldad daiabhyo mdselhyo rdshira-lJirarhsam sa gachhati | 

‘^A Bahvricha (Big-veda priest) will destroy a kingdom; an Adh- 
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth ; — hence an Atharvana priest 
is the [proper] spiritual adviser. (The king) who, 'through ignorance or 
mistake, takes a Bahvricha priest for his guide will, without doubt, lose 
his country, kingdom, cities, ^ind ministers. Or if a king appoints an 
Adhvaryu priest to be his domestic chaplain, he forfeits his wealth and 
his chariots, and is speedily slain by the sword. As a lame man makes 
no progress on a road, and an egg-born creature which is without wings 

For the ingenious conjectural emendation in brackets, I am indebted to Professor 
Anfrecht. I adopt, it in my translation. 
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cannot soar into.tlie sky, so no king prospers wlio has a Chhandoga for 
his teacher. He who has a J alada or a Mauda for his priest, loses his 
kingdom after a year or ten months.’^ 

‘‘Thns,’^ continues Professor Weber, ‘‘the author of the Parisishta 
attacks the adherents of certain S'akhas of the Atharva-veda itself, for 
such are the J aladas and the Maudas, and admits only a Bhargava, a 
Paippalada, or a S'aunaka to be a properly qualified teacher. He further 
declares that the Atharva-veda is intended only for the highest order of 
priest, the brahman, not for tJie three other inferior sorts.^^ 

The following passage is then quoted ; 

Atliarva srijate ghoram adhhutam iamayet tatJid | atharva rakshaie 
yajnam yajnasya patir Angirdh \ Livydntarihha-lhaumdndm utpdtdndm 
anelcadhd | samayitd hrahma^Deda-jnaB tusmad dakshinato Bkriguk | 
Bpahnd iamayed nddlivarywr na chhondogo na hahvricliah | raTcshdmsi 
rahsJiati hrahmd Irahmd tasmad atharva-vit | 

‘‘The Atharva priest creates horrors, and he also allays alarming 
occurrences ; he protects the sacrifice, of which Angiras is the lord. 
He who is skilled in the Brahma- veda (the Atharva) can allay manifold 
portents, celestial, aerial, and terrestial ; wherefore the Bhrigu [is to 
be placed] on the right hand. It is the brahman, and not the adh- 
varyu, the chhandoga, or the bahvricha, who can allay [portents] ; the 
brahman wards off Eakshases, wherefore the brahman is he who knows 
the Atharvan.^’ 

I subjoin another extract from Professor Weber's Indische Studien, 
i. 63 ff., which illustrates the relation of the Sama-veda to the Big- 
veda,®° as well as the mutual hostility of the different schools: “To 
understand the relation of the Saraa-veda to the Big-veda, we have 
only to form to ourselves a clear and distinct idea of the manner in 
which these hymn^ in general arose, how they were then carried to a 
distance by those tribes which emigrated onward, and how they were 
by them regarded as sacred, whilst in their original home, they were 
either — ^as living in the immediate consciousness of the people — sub- 
jected to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for- 
gotten. It is a foreign country which first surrounds familiar things 
with a sacred charm ; emigrants continne to occupy their ancient men- 
See the Second Volume of this work, pp. 202 f. 
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tal position, preserving what is old with painful exactness, while at 
home life opens out for itself new paths. New emigrants follow those 
who had first left their home, and unite with those who are . already 
settlers in a new country. And now the old and the new hymns and 
usages are fused into' one mass, and are faithfully, but uncritically, 
learned and imbibed by travelling pupils from different masters,*-^ 
several stories in the Erihad Aranyaka are especially instructive on 
this point, see Ind. Stud. p. 83 ; — so that a varied intermixture arises. 
Others again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is distinct ; and 
in this way theological intolerance springs up ; without which the 
rigid formation of a text or a canon is impossible. The influence of 
courts bn this process is not to he overlooked ; as, for example, in the 
case of Janaka, King of Yideha, who in Yajnavalkya had found his 
Homer. Anything approaching to a clear insight into the reciprocal 
relations of the different schools will in vain be sought either from the 
Puranas or the Charanavyuha, and can only be attained by comparing 
the teachers named in the different Brahmanas and Sutras, partly with 
each other and partly with the text of Panini and the ganapatha and 
commentary connected therewith (for the correction of which a thorough 
examination of Patanjali would offer the only sufficient guarantee). 
Por the rest, the relation between the S.Y. and the E.Y. is in a certain 
degree analogous to that between the "Whiite and the Black Yajush; 
and, as in the Brahmana of the former (the S'atapatha Brahmana), we 
often find those teachers who are the representatives of the latter, men- 
tioned with contempt, it cannot surprise us, if in the Brahmana of the 
Sama-veda, the Paingins and Kaushitakins are similarly treated.’’ 

It is sufficiently manifest from the preceding passages of the Puranas 
concerning the division and different S'akhas of the Yedas, that the 
traditions which they embody contain 219 information in regard to the.’ 
composition of the hymns, and nothing tangible or authentic regarding 
the manner in which they were preserved, collected, or arranged. In fact, 

I have not adduced these passages for the purpose of elucidating those 
points, but to show the legendary character of the narratives, and their 
discrepancies in matters of detail. Por an account of the S'akhas of the 
Yedas, the ancient schools of the Brahmans^ and other matters of a 
similar nature, I must refer to the excellent work of Professor Muller, 
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tlie ‘‘History of Ancient Sanskrit Literature,’' pp. 119-132 and 364- 
388 and elsewhere. 


Sect. YII. — Measonwgs of the Commentators on the Vedas, in support 
of the authority of the Vedas* 

I proceed now to adduce some extracts from the works of the more 
systematic authors who have treated of the origin and authority of the 
Yedas, I mean the commentators on these books themselves, and the 
*»uthors and expositors of the aphorisms of several of the schools of 
Hindu philosophy.®^ Whatever we may think of the premises from 
which these writers set out, or of the conclusions at which they arrive, 

Although the authors of the different schools of Hindu philosophy (as we shall 
see) expressly defend (on grounds which vary according to the principles of the several 
systems) the authority of the Vedas, they do not consider themselves as at all bound to 
assert that the different portions of those works are all of equal value : nor do they 
treat their sacred scriptures as the exclusive sources out of which their own theology 
or philosophy are to be evolved. On the relation of Indian thinkers generally to the 
Vedas, I quote some remarks from an article of my own in the Journal of the Boyal 
Asiatic Society for 1862, pp. 310 f. : “It is evident from some of the hymns of the 
Veda (see Aliiller’s Hist, of Anc. Sansk. Lit. p. 5ooff.) that theological speculation has 

been practised in India from a very cany period As, therefore, the religious 

or mythological syste hs of India became developed, it was to he expected that they 
should exhibit numerous yariations springing out of tbe particular genius of different 
writers ; and more especially that, whenever the speculative element predominated in 
any author, he should give utterance to ideas on the origin of the world, and the 
nature and action of the Deity or deities, more or less opposed to those commonly 
received. In the stage here supposed, a fixed and authoritative system of belief or 
institutions had not yet been constructed mat w'as only in process of construction, and 
therefore considerable liberty of individtaf thought, expression, and action would be 
allowed ; as is, indeed, also shown by the existence of different schools of Brahmans, 
not merely attached to 6ne or other of the particular Vedas,. but even restricting their 
allegiance to some particular recension of one of the Vedas. Even after the Brahmanical 
system had been more firmly established, and its details more minutely prescribed, it 
is clear that the same strictness was not extended ‘to speculation, but that if a Brahman 
was only an observer of the established ceremonial, and an assertor of tlie privileges 
of his own order, he might entertain and even profess almost any philosophical opinion 
'which he pleased (Ck>iebruoke, Misc. Ess. i. 379; Muller, Anc. Sansk. Lit. 79). In 
this way the tradition of free thought was preserved, and speculative principles of 
every character continued to he maintained and taught without hindrance or scandal. 
Meanwhile the authority of the* Vedas had come to be generally regarded as para- 
mount' and divine, but so long as this authority was nominally acknowledged, inde- 
pendent thinkers were permitted to propound a variety of speculative principles, at 
variance with their general tenor, though perhaps not inconsistent with some isolated 
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ve cannot fail to be struck mth tbe contrast which their speculations 
exhibit to the loose and mystical ideas of the Puranas and TJpanishads', 
or to admire the acuteness of their reasoning, the logical precision with 
which their arguments are presented, and the occasional liveliness and 
ingenuity of their illustrations. 

I. — The first passage which I shall adduce is from Sayana’s intro- 
duction to his commentary on the Big-veda, the Yedarthaprakasa, 
pp. (Sayana, as we have seen in the Second Yolume of this work, 
p. 172, lived in the 14th century, a.d.) : 

Nanu Vedah eva iavad ndsU | hutas tad-avantara-vUeshah rigmdah | 
Tatlid hi \ ho Ujam vedo ndma \ na hi tatra lahshanam pramdnam vd ^sti | 
nacJia tad-uhlidya-vyatirekena hinchid vastu prasidJiyati ( Lahshana-pra* 
mandblnjaih hi vastu-siddhir iti nydya-viddm matam | FratyahsJidnvr 
mdndgameslm pramdna-viseslmhv antmo Vedah iti tallahhamm^^ iti chet \ 
na I Manv-ddi-smrituhv ativydpteh | Samaya-lalena mmyah parolcshd^ 
nubhava-sadhanam ity etasya . dgama-lahahanasya tdsv api sadhhdvdt \ 

apmrmheyatve ^ati iti mseshanad adoshah ** iti chet \ na j Vedasydpi 
paramesvara-nirmitatvena paurusheyatvdt \ S'arira-dhdri-jlva-hirmitaU 
mlhdvdd apaurusheyatvam^^ Jti chet | [_nd] | Sahasra-iirshd piirushay^ 
ityddi-srutibhir Uvarasydpi sarvritvdt | Karma ’•phala-rupa-iarira-- 
dhdri-jiva^nirmitatvdlhdva-mdtrena apaiirmheyaivam vivahahitam^^ iti 
chet I na | Jlva-viseshair Agni- Ydyc-Adityair veddndm utpdditatvdt | 
“ Rigvedah eva Agner ajdyata Yajurvedo Vdyoh Samavedah Adityad ” iti 
h'uter Uvarasya agny - ddi - prerahatvena nirmdtritvam drashfavyam j 

manira-lrdhmandtmahah sahda-rdsir vedaK^ iti chet | na | Idriso 
mantTah-\ tdrUam Irdhmanam ity anayor adydpi anirratatvdt | Tasmdd 
ndsU kincliid vedasya lahshanam | Kdpi tat-sadlhd'ce pramdnam paiyd- 
mah I ^J^igved'am lhagavo ^dJiyemi Yajurvedam Bdmavedam Atharmnam 
ehaturtham ’ ityddi vakyaih pramdnam ” iti chet | na | tasydpi rdhyasya 
veduntahpdtitvena utmusTuyatva -prasangdt | Ka khalu nipuno ^pi sva* 
shandham urodhm pralhdved iti | ‘‘ ‘ Vedah eva dvijdilndm nihsreyasa* 
harah par ah ^ iti ddi smrUi-vdkyaih pramdnam ” iti chet ( na ( tasydpy 
uktu4ruti-mulatvena nirdhritatvdt | pratyahshddikam iankitum apy ayo* 

portions of their contents. It was only when the authority of the sacred hooks was 
not merely tacitly set aside or undermined, hut openly discarded and denied, and the 
institutions founded on them w'ere abandoned and assailed hy the Buddhists, that the 
orthodox party took the alarm/’ 
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gyam | Veda-vtshaya hha-prasiddhth survajanmd na'bka'h'^'* 

iiyadi-vad hJirdntd | Tasmdl lahsliana-pramdna-raliitasya mdasya md- 
Ihdvo na angiharttum sakyate iti purva-pakshah | 

JLtra ucliyate { manira^hrdhmandtmakam tavad aduslitam lalcshanam [ 
ata eva Apastamlo yajna-parihJidsJidydm evdha ‘‘ mantra-hrdhmanayor 
mda-ndmadheyam iti | tayos tu rupam uparishtlidd nirnesliyate [ apau- 
rusheya’-vdhjatvam Hi idam api yddrisam asmdhhir mvahshitafh tadriiam 
uttaratra spashtlbhavisliyati | pramdndny api yatliolddni irutHsmritH 
loha-prasiddhi-rupdni veda-sadhtidve drashtavydni j Yathd ghata-patadi- 
dravydnam sva-prakdsaivdhlidve ^pi surya-chandradincim Bva-prakdiatvam 
avirudham tailid manmliyudindm Bva-shandlmrohdsamhhave ^py akunfiiitch 
sahter vedasya itara-vastU'pratipddakatva-vat sva-pratipadakatvam apy 
astu [ Ata eva Bampradaya-vido ^ kunthifdih iaklim vedasya darsayanti 
“ chodand M Ihutam hJiavishyantaih sukshmaih vyavahitmn viprakruhiam 
ity evanjatiyam artham sahioty avagamayitum ’’ iti | Talhd sati veda* 
muldydl}, smrites tad-%ilhaya-muldydh loha-prasiddJiei cha prdmdnyafh 
durvdram [ Tasmal lakshana-pramang^-siddho vedo m kendpi ckdrvdkddind 
^podhum hakyaU iti sthitam | 

Jsfayiv astu ndma Veddkhjah kaichit paddrikali | tatlidpi ndsau vyw 
kliydnam arkati apramdnatvena anupayuktatvdt | Na Jii Vedah pramdnani 
talAakshanasya tatra duhsampadatvat | iathd hi^^samyag anubliaxa-Bd- 
dhanam pramdnam^^ iti kechil lakskanam dliuh 1 apare tu anadh'gaidr- 
ika-gantri prar/idnam ’’ ity dchaksJiaie | na chaitad uhliayam vede samhha^ 
mti I mantra-bruhmandtmaho M vedah | tatra mantrahkechid ahodJtakdh\ 
amyak 8d te Indr a rislitir'*\(^N. i. 169/3) ity eko mantrah | “Ta- 
drismin dhdyi tarn apasyayd vidad^'* (11. Y. v. 44, ^)iiy anyah | 
iva jarlhari ttirpliarltu^^ (E,Y. x. 106, 6) ity aparah \ ^^Apdnta-manym 
tripala pralharmd (B.Y. x, 89, 5) ity-ddaynh uddhdrydh, ( na hy etair 
mantraih kascJiid apy artho ^valudhyate j eteshv anulhavo eva yada ndsti 
tadd talsamyaktvam tadlya-eddhanatvaih cha^ durdpetam | Adhah mid 
asld^^ (R.Y, X. 12D, 5) iti mantrasya lodhakaive 'g)i stJidmr vdpurmJ^ 
vd*^ ityddi-vdkya-vat sandigdhartJia-lodhakatvdd ndsti prdmdnyam ( 
Oshadhe trdyasva enam^^ (Taitt. Sanh. i, 2, 1, 1) iti mantro darhhch 
visliayah | ^^Svadliite ma enaili himslr (Taitt. Sanh. i. 2, 1, \)iti k&hura- 
vishayah | *^Srinota grdvdnah^^ iti pdsJidna'Vuhayah | Eteshv acheiand* 
ndm darhlia-kshura-pdshdndndm chetana-vat samhodhanam sruyate | taio 
** dvau chandramasdv iti vdkya-vad vipariidriha-lodhakatvdd aprdmdn- 
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yarn | ^^Ehah eva Eud/ro na dvitiyo ’mtast}ie^\ J ^^sahasruni saJiasraio ye 
Rudrah adlii ity may os tu manirayor ydva^ivam aJiam 

maunl ity vdhya-vad vydyMta-lodlialcatmd a^rdmdnyam | Ayah un-- 
dantu^^ (Taitt. Sanli. i. 2, 1, 1) iti mantro yajamdnasya kshaiira-hdh 
jalena iiraiah kledan,am hrute [ ^^8'Miilce kirah drolia iolliayanti muhham 
mama ” iti mantro vivaha-kdle mangaldcharandrtham piisliya-nirmitdydk 
suhhihdydh vara-ladhvoh iira^y amsthdnam hrute ( tayoi elia mantrayor 
loka'prasiddJidrthdmivdditvddi anadhigatartha-gantritvam ndsti | tasmad 
mantra-llidgo nayramdnam | 

Atra ^chyate \ ^Amyag^^-ddi-mantranam artho Ydskena nirukta^^ 
granihe ^vahodMtah | tat-yaricJiaya-rahitdndm anavahodho na mantrdndm 
dosham dmJiati | Ata eva atra loha-nydyam udaharanti ^Aa esha sthdnor 
ayarddlio yad enam andho nayasyati | ptirushaparadlio mmhlmmtV^ iti | 

Adhah svid dsld^^ iti mantras cha na sandeha-yrdbodhanaya yravrittah 
IciMarhi jagat-kdramsya yara-vastuno Higamhlilratvam nisclietum eva 
yravrittah j tad-artliam eva M guru-sdstra-samyraddya-rahitair durho- 
dhyatvam ad]^ah avid ity anayd mclio-hliangyd uyanyaayati | Ba eva 
ahhiyrdyah t(yaritanesJm addha veda'^ (H.Y. x. 129, 6) ity ddi- 
mantreshu syashiihritaa | ‘‘ Oshadhy ^^-adi mantresliv ayi ehetandh eva 
tat-tadrahhirndni-devatUa tena tena ndmnd aamhodliyante | tdi elia devatak 
hhagavatd Bddardyanena ^AhMmani-vyayadesas tu^^ iti autre autritdh | 
EkaaydyiRudrasya ava-maliimnd sahasra-murtti-sviJcdrdd ndsti yaras-^ 
yarafh vydglidtah \ Jaladi-dravyena iirah-kledandder loka-siddkatve ^yi 
tad-alihimdni-devatdnugrahaaya ayraaiddliatvat tad-vishayatvena ajndtdr^ 
tha-jndyalcatvam | tato lakahana-sadlJiavad aati mantra Ahdgasya yra^ 
mdnyam ] 

But, some will say, tliere is no sucli tiling as a Veda ; how, then, 
can there be a Eig-veda, forming a particular part of it ? Tor what is 
this Veda? It has no characteristic sign or eyidence,* and without 
these two conditions, nothing can be proved to exist. For logicians 
hold that ^ a thing is established by characteristic signs and by proof.’ 
If you answer that ‘ of the three hinds of proof, perception, inference, 
and scripture, the Veda is the last, and that this is its sign *’ then the 
objectors rejoin that this is not true, for this sign extends too far, and 
includes also Mann’s and the other Smritis ; since there exists in them 

The Vajasaneyi Sanhitu, xvi. 63, has, asankliyata sahasruni ye Jiudrah adhi 
hhumyTim | 
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also this characteristic of Sciipture, viz. that in virtue of common con- 
sent it is a perfect instrument for the discovery of what is invisible.’ 
If you proceed, ‘ the Yeda is faultless, in consequence of its charac- 
teristic that it has no person (purusha) for its author they again 
J^eply, ‘ ISTot so ; for as the Veda likewise was formed by Paramesvara 
(God), it had a person (pumsha) for its author.’ If you rejoin, ‘ It had 
no person {ptirusha) for its author, for it was not made by any embodied 
living being; ’ [they refuse to admit this] on the ground that, accord- 
ing to such Yedic texts as ^Purusha has a thousand heads,’ it is clear 
that Is vara (God) also has a body. If you urge that apauntBheyaUa 
(Hhe having had no personal author’) means that it was not composed 
by a living being endowed with a.body which was the result of works ; 
— the opponent denies this also, inasmuch as the Yedas were created 
by particular living beings — Agni (fire), Yayu (wind), and Aditya (the 
. sun) ; for from the text ‘ the Eig-veda sprang from Agni, the Yajim- 
veda from Yayu, and the Sama-veda from Surya,’ etc., it will be seen 
that Is vara was the maker, hy inciting Agni and the others. If you 
next say that the Yeda is a collection of words in the form of Mantras 
and Erahmanas, the objectors rejoin, ‘Not so, fur it has never yet been 
deJfined that a Mantra.is so and so, and a Erahmana so and so.’ There 
exists, therefore, no characteristic mark of a Yeda, Nor do we see any 
proof that a Yeda exists. If you say that the text, ‘ I peruse, reverend 
sir, the Eig-veda, the Yajur-veda, the Sama-veda, and the Atharvana 
as the fourth,’ is a proof, the antagonist answers, ‘ No, for as that text 
is part of the Yeda, the latter would* he open to the objection of depending 
upon itself ; for no one, be he ever so clever, can mount upon his own 
shoulders,’ If you again urge that such texts of the Smriti as this, 
‘ It is the Yeda alone which is the source of blessedness to twice-horn 
men, and transcendent,’ are proofs, the objector rejoins,’ ‘ Not so ; since 
these too must be rejected, as being founded on the same Yeda.’ The 

Or, the meaning of this may be, “ If you iiTge that, as the Yeda has no personal 
author, there is — in consequence of this peculiar characteristic — no flaw (in the pro- 
posed definition), etc.*' 

I have translated this, as if it there had been (which there is not) a negative 
particle na in the printed text, after the Hi chet^ as this seems to me to be necessary 
to the sense. I understand from Prof. Muller that the negative particle is found in 
some of the MSS. [I am, however, informed by Prof. Goldstucker that na is often 
omitted, though understood, after Hi chetJ] 



62 


OPINIONS EE(JAIIDING THE ORIOIN, ETC., 


evide!i(je of the senses and other ordinary sources of knowledge ought 
not even to be doubted.®® And common report in reference to the 
Yeda, though universal, is erroneous, like such phrases as ‘ the blue 
sky,’ etc. Wherefore, as the Yeda is destitute of characteristic sign 
and proof, its existence cannot be admitted. Such is the first side of 
the question. 

“ To this we reply : The definition of the Yeda, as a work composed 
of Mantra and Brahmana, is unobjectionable, • Hence Apastamba says 
in the Yajnaparibhasha, ‘the name of iiantra and Brahmana is Yeda.^ 
The nature of these two things will be settled hereafter.®® The sense 
we attach to the expression ‘ consisting of sen «nces which “had no per- 
sonal author ’ will also be declared further on. Let the proofs which have 
been specified of the existence of the Yeda, viz, the Yeda (itself), the 
Smriti, and common notoriety, he duly weighed. Although jars, cloth, 
and other such [dark] objects have no inherent property of making them- 
selves visible, it is no absurdity to speak of the sun, moon, and other 
luminous bodies, as shining by their own light. Just in the same way, 
though it is impossible for men or any other beings to mount on tbeir own 
shoulders, let the Yeda through the keenness of its power be held to have 
the power of proving itself, as it has of proving other things.®^ Hence 
traditionists set forth this penetrating force of the Yeda j thus, ‘ Scrip- 
ture is able to make known the past, the future, the minute, the distant, 
the remote.’ Such being the case, the authority of the Smriti, which 
is based on the Yeda, and that of common notoriety, which is based on 
both, is irresistible. Wherefore it stands fast that the Yeda, which is 


*5 The drift of this sentence does not seem to me clear. From what imraediatelf 
follows, it would rather appear that the evidence of the senses may he doubted. Can 
the passage be corrupt ? 

See the First Volume of this work, pp. 2ff. and the Second Volume, p. 172. 

The same thing had been said before by S'ankara Acharyya (who lived at the 
end of the 8th or beginning of the 9th century, a.b. See Colebrookc's Misc. Essays, 
i. 332), in his commentary on the Brahma Sutras, ii. 1, 1 : Vedmya. hi nirapekshtun 
svarthe prdmmy am raver iva rupa-vishaye \ punisjia-vachaidm tu mulantarapeJcsham 
svarthe pramdnyam mktri-smriti-vyavahitam clia Hi mpraharshdk ( “ For tJie Veda 
has an independent authority in respect of its own sense, as the sun has of manifesting 
forms. The words of men on the other hand, have, as regards their own sense, an 
authority which is dependent upon another source [the Veda], and which is separated 
[from the authority of the Veda] by the fact of its author bein^ remembered. Herein 
consists the distinction [between the two kinds of authority].’* 
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cstablislied by cbatacteristic sign, and by proof, cannot be overturned by 
tbe Charvakas or any other opponents. 

^‘But let it be' admitted that there is a thing called a Yeda. Still, 
the opponents say, it does not deserve esplanation, being unsuited for it, 
since it does not constitute proof. The Yeda, they urge, is no proof, as 
it is difficult to show that it has any sign of that character. NTow, 
some define proof as the instrument of perfect apprehension; others 
say, it is that which arrives at what was not before asceitained. 
But neither of these definitions can be reasonably applied to the Yeda. 
Bor the Yeda consists of Mantra and Br^mana. , Of these mantras 
some convey no meaning. Thus one is amyah sd te Indr a ruhttr^ etc. ; 
another is yudrismin^ etc;; a third is irinyd iva^ etc. The texts 
d^dntu-manyuhy^^ etc., and others may be adduced as further examples. 
Kow no meaning whatever is to be perceived through these mantras ; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or he instruments of apprehension. Even if 
the mantra adliah Bvid asid upari md dsidy ‘ was it below or above ? * 
(E.Y. X. 129, 5) convey a meaning, still, like such sayings as * either a 
post or a man,^ it conveys a dubions meaning, and so possesses no au- 
thority. The mantra, * deliver him, o plant,’ has for its subject grass. 
Another, * do not hurt him, axe,’ has for its subject an axe {ksJmra), 
A third, ^hear, stones,’ has for its subject stones. In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Yeda 
as if they were intelligent. Hence these passages have no authority, 
because, like the saying, ‘two moons,’ their import is absurd. So also 
the two texts, ‘there is one Eudra; no second has existed,’ and ‘the 
thousand Eudras who are over the earth,’ involving, as they do, a mu- 
tual contradiction (just as if one were to say, ‘ I have been silent all 
my life ’), cannot he authoritative. The mantra dpah undantu expresses 
the wetting of the sacrificer’s head with water at the time of tonsure ; 
while the text ‘ iulhihey\ etc. (‘ garland, monnt on my head and decorate 
my face’) expresses the placing of a garland formed of flowers on the 
heads of the hridegi’oom and bride, by way of blessing, at the time of 
marriage. How, as these two last texts merely repeat a matter of 

«8 See Ninikta, v. 12, and vi, 15, and Roth’s lUnstrations. It is not necessary for 
my purpose to inquire whether the charge of intelligihility brought agaiust these 
different texts is just or not. 
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common notoriety, they cannot he said to attain to what was not before 
ascertained. Wherefore the Mantra portion of the Teda is destitute of 
authority. 

To this we reply, the meaning of these texts, ‘ miyalc^ and the 
others, has been explained by Yaska in the Nirukta.®® The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
popular maxim, * it is not the fault of the post that the blind man does 
not see it; the reasonable thing to say is that it is the man’s fault.’ 
The mantra ‘ ad,liah 8vtd,‘* etc, (Svas it above or below ?’) (H.Y. x. 129, 
5) is not intended to convey doubt, hut rather to signify the extreme 
profundity of the supreme Essence, the causa of the world. With this 
view'uhe author intimates by this turn of expression the difficulty which 
persons who are not versed in the deep Scriptures have, in compre- 
hending such subjects. The same intention is manifested in the fol- 
lowing mantras ho addlia veda^ etc. (R.Y. x. 129, 6) (^who knows? ’ 
etc.; In the texts oshadhe^ etc. ('o herb,’ etc.), the deities who prer 
side over these various objects are addressed by these several names. 
These deities are refei 'ed to by the venerable Hadarayana in the apho- 
rism alMmdni-vya]padeiah. As Rndra, though only one, assumes by his 
power a thousand forms, there is no' contradiction between the different 
texts which relate to him. And though the moistening, etc., of the 
head by water, etc., is a matter of common notoriety, yet as the good- 
will of the deities who preside over these objects is not generally known, 
the texts in question, by having this for their subject, are declaratory 
of what is unknown. Hence the Mantra portion of the Yeda, being 
shown to have a characteristic mark, is authoritative.” 

Sayana then, in p. 11 of his Preface, proceeds to extend his argu- 
ment to the Prahmanas. These are divisible into two parts, Precepts 
{vidU)i and Explanatory remarks {arthavada). Precepts again are either 
{a) incitements to perform, some act in .which a man has not yet engaged 
{apravritta-pravarttanam), such as are contained in the ceremonial sec- 
tions {liarma-lcanda) ; or (Jb) revelations of something previously unknown 
{ajnata-jnapanam), such as are found in the portions which treat of sa- 
cred knowledge or the supreme spirit {Brahma-hiinda), Both these parts 

See the Journal of the Royal Asiatic Society for 1866, pp. 323, 329, 334, and 
337. 
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are objected to as nnantlioritative. The former is said (1) to enjoin 
things afterwards declared to be improper ; and (2) to prescribe in some 
texts things which are prohibited in others. Thus in the Aitareyn, 
Taittiriya, and other Brahmanas, many injunctions given in other 
places are controverted in such phrases as, This or that must not be 
regarded;’^ ^‘This must not be done in that way {tat tad na ad r it- 
yam | tat tatlia na haryijam)?^ And again prescriptions are given which 
are mutually contradictory. Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishtoma or other sacriSce; whilst satisfaction never fails to be ex- 
perienced immediately after eating {jyotkhtomadishv apy anushthdna- 
nantaram eva clia' svargadi-phalam na upalalhyate | na hi hhojandnan- 
tar ark tripter amipalamhho^sti |), The answer given to the earlier of 
these objections is that the discrepant injunctions and prohibitions are 
respectively applicable to people belonging to^ different S'akhas or Vedic 
schools ; just as things forbidden to a man in one state of life {dsrama) 
are permitted to one who is in another. It is thus the difference of per- 
sons which gives rise to the appai'ent opposition between the precepts 
{tathajarttilddi-vidliir aitra nindyamdno ^pi hvachit Wchdutarc hliaved iti 
jcdiet I hhavatii ndma \ prdmdnyam ajn tach-cJihaJcIiddhydyinam prati hha- 
msliyati | yathd griliasthdirame nisliiddliam api pardnna-lJiojanam usra- 
mdntareshu prdmdnikani tad-vat [ a7zena nydyena sarvattra paraf^para^ 
mruddliau mdhi-7iislieahau piiruslia-lliedenavyavasflidpamyau yathd man- 
treshu patlia-hhedah |). In the same way, it is remarked, the different 
S'akhas adopt different readings in the mantras. As regards the objection 
raised to the authoritativeness of the revelations of things hitherto un- 
known, which are made in the Brahma-kfinda, that they are mutually 
contradictory — as when the Aitareyins say, Atmd vai idam ekah eva agre 
uslt^ ^‘This was in the beginning soul only ; ” whilst the Taittiriyakas 
on the other hand afdrm, asad vai idam agre dnt^ ‘‘This was in the be- 
ginning non-existent ; — ^the answer is given that it is determined by a 
particular aphorism (which is quoted)/^ that in the latter passage the 
word asat does not mean absolute vacuity or nothingness, hutmereiy an 

■^0 Compare the quotation given above, p. Si, from the S'atapatha Brilkmana, iv, 
1, 2, 19. 

Brahma Sutra, ii. 1, 7, appears to be intended ; but the text of it as given by 
Sayaua does not correspond with that in the Bibliotheca Indica, 
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undeveloped condition , iti siitre Taittiriya-gda-vahyosya amck* 
chhaldasya na sunya-paratmfh hintv avyahtavasthu-paratvam iti nirni- 
tarn 1).'^ Saynna accordingly concludes (p. 19 of his Preface) that the 
authority of the whole Veda is proved. 

II, — The second passage which I shall quote is from the Vedartha- 
prakasa of MMhava Acharyya on the Taittiriya Yajur>veda (p. 1 ff. in 
the Pibliotheca Indica). Madhava was the brother of Sayana,^® and 
flourished in the middle of the 14th century (Colehrooke’s Misc. Ess, 
i, 301) : 

Ifanu ho ^yafii vedo ndma he vd asya msJiaya-prayojam-samlandhddhi” 
hdrinak hathaih vd iasya prdmdnymn | na JcJialv etasmin sarvasminn asati 
vedo vydhhjdna-yogyo hJiamti | Air a ucJiyate ( Islita-prupiy-anishta-pari- 
hdrayor alankikam updyafh yo grantlw vedayati sa vedah | Alauhika-pa- 
dena pratyakslidnumdne vyuvartyete j Amibhuyamdnasya m'ak-chandana- 
vanitdder isJita-prdpti-lieiutvam auslmdha-sevdder a^iishta-parihdraAietuU 
vmi cha pratyahlm-Biddlmm \ SvendnulliavUhjamunasya p%iruslmitara<‘ 
gatasya cha tathdtvam anumdna-gamyam | tarhi hhdvi-janma-gata-’ 

sukhadikam anumdna-gamyam^^ iti diet | na | tad-vihsliasya anavagamdt ] 
Na khahi jyotuhtomddi.^ uhta^prdptiAietnli kalanja-hJiaksJiam-varjanddir 
anishta-pariMra-heiur iiy anmn artham veda-vyatirekem anumdna-sahas- 
rendpi tarhika-siromaniT apy aBydvagantum Mnoti ] Tasmad alaukiko- 
paya-hodhako vedah iti lakshanasya na ativydptani [ ata evoktam [ “ Pra^ 
tyakshendnumityd m yas iupdyo na dudhyate | Etaih mndanti vedena 
tasmad vedasya veddtd ” iti | sa em tipdyo vedasya visikayah | tad-hodhah 
eva prayojanam 1 tad~lodMrtM cha adhikdri | tena saJia upakdryyopakd’- 
raka-hhdvah sambandhah | nanu evaih sati stri-sudra-saJiitah sarve vedd* 
dhikdrinah sijur ^ishtam me sydd anishtam md bhud^ iti diisliah sdrvaja- 
ninatvdt ” ) mgkam | stn’kudrayoh saty npdye bodharthitce hetv-antarena 
vedadhikarasya pratihaddhatvat ] upanltasya eva adhyayanddhikdram 

Compare with this the pasjages quoted from the Shtapatha and Taittinya Brah* 
manas in the First Volume of this work, pp, 19 f., 24 f., 27 f., and from the Taitt, Sanh. 
and Bruh. in pp. 52 and 53 ; and see also the te;Ets referred to and commented upon 
in the Journ of the Roy. As, Soc. for 1864, p. 72, and in the No. for 1805, pp. 
345-348. 

Whether either of these two brothers, who were ‘ministers of state, were the 
actual wiiters of the works which bear their names, or whether the works were com- 
posed by Pandits patronized by the two statesmen, and called after the names of their 
patrons, is a point which I need not attempt to decide. 
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Iruvat iastram anupanlfaijoh dri-suclrayor vedudlujayanan amsJita-prap- 
ti-h^tuT %ti hodhttyuti [ JuitJidiii tdfhi tdyosi tcLd-upuyuvdyciyiidli j piiywridt^ 
dthJbtr %ti hrumah | cda evohtaM [ strl-sudya-dviJabandhunfiiJi trayi na 
iruti-gochara | iti Bharat am ahhyanam munma kripayd kritam"^ (Bhag, 
Pur. i. 4, 25) | iti | tasmad upanitair eva iraicar?iikair vcdasya sam- 
landhah | tat-pramanyam tu lodkakatvat svatah eva siddham | pauru- 
sheya-vahjam iu lodhakam api sat puruska- gata’hlirunii- rnulatva-sam- 
Ihuvanaya tat-pariharaya mxila’pramdnain apehhate na tu vedah | tas 7 ja 
nityatvena vahtri- dosha --sanhdmulay at \ .... Naim redo 'pi KaJida’^ 
sddi-’Vakya-vat paurushcyah eva Brahma-karyyatva-sravdiiut | ^^richah 
Bdmuni jajnire | chhanddmsi jajnire tasmad yajus tasmad ajOyata ” iti 
iruteh I aia eva Badardyanah{i, 1, 3) sustra-yoniivud'' iti sutrena Brah^- 
nr am veda-karanatvam avochat \ maivam ] iruti-smritilhjdm nityatvdca* 
gamat \,^^vaclia Virupa nityaya^^ (E.Y. Tiii. 64, 6) iti sruteh anadU 
nidliand nityd vdg utsrishfd svayambhuvd iti smrites cha \ Badard- 
yam ^pi devatadhikarane sutraydmasa (i.,3, 29) ata eva cha nityatvam 
iti 1 tarlii par aspara-virodhah ’’ iti chet | m | nityatvasya vydvaMri^ 
katvdt I srisJiter urdlivam safhlidrdi purvam vyavalidra-kaJas tasmm uU 
patti-vindsadarianat | kdlcihdsddayd yathd pity dh ev am vedo'pi vyavahd- 
ra-lcule Kaliddsddi-vdhja-vajt puruslia-yirachitatvdhhuvdd nityak | ddi-- 
, srisbf^jattt tu Tcalahusadi-vad eva Brahmamh salcasCtd vedotpattir dimid^ 
gate ] ato vishaya-lhedad na paraspara-virodhah | Brahnano nirdosha^-^ 
vena vedasya vaJctri’-doshdhhdvdt svatas-siddham prumdnyapi tad-avaS” 
tham I tasmul lakshana-pramdm-sadhhdtad vhhaya-prayojana-samhan-* 
dhddhikdri-sadbhdvdt prdmdnyasya susthatvdch cha vedo vydkhydtavyafy 
eva t 

Ko'W', some may ask, wkat is tkis Yeda, or what are its snhject- 
matter, its use, its connection, or the persons who are competent to 
study it? and how is it authoritative? For, in the absence of all these 
conditions, the Yeda does not deserve to be expounded. I reply: the 
book which makes known {yedayati\ the supernatural {Vt, non -secular) 
means of obtaining desirable objects, and getting rid of undesirable 
objects, is the Yeda. By the employment of the word “supernatural,” 
[the ordinary means of information, viz.] perception and inference, are 
excluded. By perception it is established that such objects of sense, 
as garlands,, sandal-wood, and women are causes of gratification, and 
that the use of medicines and bo forth, is the- means of getting rid 
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of what is undesirahle. And we ascertain by inference that we shall in 
future experience, and that other men now experience, the same results 
(from these same causes). If it be asked whether, then, the happiness, 
etc., of a future birth be not in the same way ascertainable by inference, 
I reply that it is not, because we cannot discover its specific character. 
ISfot even the most brilliant ornament of the logical school could, by 
a thousand inferences, without the help of the Yedas, discover the 
truths that the jyotisJitoma and other sacrifices are the means of at- 
taining happiness, and that abstinence from intoxicating drugs is the 
means of removing what is undesirable. Thus it is not too wide 
a definition of the Yeda to say that it is that which indicates super- 
natural expedients. Hence, it has been said, ^men discover by the 
Yeda those expedients which cannot he ascertained by perception or 
inference; and this is the characteristic feature of the Yeda. ^ These 
expedients, then, form the subject of the Yeda; [to teach] the know- 
ledge of them is its use; the person who seeks that knowledge is 
the competent student; and the connection of the Yeda with such 
a student is that of a benefactor with the individual who is to he 
benefitted. 

'*But, if such be the case, it may be said that all persons whatever, 
including women and STidras, must be competent students of the Yeda, 
since the aspiration after good and the deprecation of evil are common 
to the whole of mankind. But it is not so. For though the expedient 
exists, and women and S'udras are desirous to know it, they are de- 
barred by another cause from being competent students of the Yeda. 
The scripture {idstra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Yeda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and S'udras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness ? We 
answer, from the Puranas and other such works. Hence it has been 
said, ^ since the triple Yeda may not be heard by women, S'udras, and 
degraded twice-born men, the Mahabharata was, in his benevolence, 

Kalanja-hhaJcshanam is mentioned in the Commentary on the Bhagavata Purana, 
X, 33, 28. In his translation of the Eusumanjali, p. 81, note, Professor Cowell says : 

Some hold the Kalai^fa to he the flesh of a deer killed by a poisoned arrow— others 
hemp or bhang, — others a kind of garlic. See Eaghunandana’s Ekadast tattva,'^ 
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composed by the Muni/'’’® The Veda, therefore, has only a relation to 
men of the three superior classes who have obtained investiture. 

Then the authority of the Ycda is self-evident, from the fact of its 
communicating knowledge. Tor though the words of men also com- 
municate knowledge, still, as they must be conceived to participate in 
the fallibility of their authors, they require some primary authority to 
remedy that fallibility. But such is not the case with the Yeda ; for 
as that had no beginning, it is impossible to suspect' any defect in the 
utterer. . . . 

A doubt may, however, he raised whether the Veda is not, like the 
sentences of Kalidasa and others, derived from a personal being,’® as it 
proclaims itself to have been formed by Brahma, according to the text, 
‘ the Bich and Saman verses, the metres, sprang from him ; from him 
the Yajush was produced;^” in consequence of which Badarayana, in 
the aphorism’® ‘since he is the source of the sastra/ has pronounced 
that Brahma is the cause of the Yeda. But this doubt is groundless; 
for the eternity of the Yeda has been declared both by itself, in the 
text, ‘with an eternal voice, o Yirupa,’’® and by the ^mriti in the 
verse ‘ an eternal voice, without begii^jiing or end, was nttered by 
the Self-existent/ Badarayana. in his section on the deities 
(Brahma Sutras, i 3, 29) has this aphorism; ‘ hence also [its] eternity 
[is to he maintained!.’ If it he objected that these statements of his 
are mutually conflicting, I answer, No. For [in the passages where] 
the word eternity is applied to the Yedas, it is to be understood as 
referring to the period of action [or mundane existence]. This period 
is that which commences with the creation, and lasts till the destruc- 
tion of the universe, since, during this interval, no worlds are seen to 

’5 See the quotation from the Bbagavata Putana, above, p. 42. 

'76 This seems to be the only way to translate paurusheya^ as purusha cannot here 
mean a human being. ^ ^ 

R.V. X. 90. 9, quoted in the First Voliiine of this work, p. 10 ; and p. 3, above. 

78 Brahma Sutras, i. 1, 3, p. 7 of Dr. Ballantyne’s Aphorisms of the Vedanta. 

79 These words are part of Eig-veda, viii 64, 6 : Tasmai mtnam abhidyave vacha 
Virupa nityaya \ vrishne chodasva suslitutim j “ Send forth praises to this heaven- 
aspiring and prolific Agni, o Virupa, with an unceasing voice [or hymn]/' The word 
nityaya seems to mean nothing more than “ continual," though in the text I have 
rendered it “eternal," as the author’s reasoning requires. Colebrooke (Misc. Ess. i. 
306), however, translates it by “ perpetual" I shall again quote and iliustrate this 
verse further on. 

This line, from the M.Bh. S'antip. 8533, has already been cited above, in p. X6. 
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originate, or to l^e destroyed. Just as time and estlier (space) ara 
eternal,®^ so also is the Yeda eternal, because, during the period of 
mundane existence, it has not been composed by any person, as the 
works of Kalidasa and others have been.®^ Nevertheless, the Veda, like 
time and mther, is recorded in Scripture to have originated from Brahma 
at the first creation. There is, therefore, no discrepancy between the 
two ditferent sets of passages as they refer to different points. And 
since Brahma is free from defect, the ntterer of the Veda is consequently 
free from defect ,* and therefore a self-demonstrated authority resides in 
it. Seeing, therefore, that the Veda possess a characteristic mark, and 
is supported by proof, and that it .has a subject, a use, a relation, and 
persons competent for its study, and, moreover, that its authority is 
established, it follows that it ought to be interpreted.’* 


Sect. VIII. — Arguments of the Mimdnsalas and Yeddntins in su^ppori 
of the eternity and authority of the Vedas. 

I shall now proceed to adduce some of the reasonings by which the 
authors of the Purva Mlmansl> and Vedanta, aphorisms, and their com- 
mentators, defend the doctrine which, as we have already seen, is held 
by some of the Indian writers, that the Vedas are eternal, as well as 
infallible. 

I. — Purva ITlrndnsd. — I quote the following texts of the Purva Mi- 
man sa which relate to this subject from Dr. Ballantyne’s aphorisms of 
the Mimansa, pp. 8 I do not always follow the words of Dr. Bal- 
lantyne’s translations, though I have made free use of their substance. 
(See also Colebrooke’s Misc. Ess. i. 306, or p. 195 of Williams and 
Norgate’s ed.) The commentator inttoduces the subject in the follow- 
ing way : 

Passages affirmiiig both the eternity of the aether, and its creation, are given in 
the First Volnrae of this work, pp. 130 and'506. 

82 The same subject is touched on by Sayana, at p. 20 of the introductory portion 
of his commentary on the Rigveda. The passage will be quoted at the end of the 
next section.** 

^3 Since the 1st edition of this Volume was published, the Sanskrit scholar has 
obtained easy access to a more considerable portion of the ftlTmansil Sutras with 
the commentary of S'abara Svumin by the appearance of the first, second, and port of 
third, Adhyayas in the Bibliotheca Indiea. 
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B'aMCirtJiayor uipatty-anantaram pxirushena halpit((r8anlcetatmaka--sam- 
landhasxja halpitatvut piirmha - halpita - saMandka -jnandpekshitvdt sal^ 
dasya yatlid pratyaksha-jndmni kuktihudau satyatvain mjahMchwrati tathd 
purushadhinatvena sahde ^pi mtyatva-vyalhiclidra-samhli^vdt na Mdrme 
chodana^pramanam iti purva-pahshe Biddhantam aha | 

Since, subsequently to the production of words and the' things 
signified by them, a connection of a conventional character has been 
established between the two by the will of man, and since language 
is dependent upon a knowledge of this conventional connection de- 
termined by man, [it follows that] as perception is liable to error in 
respect of mother-of-pearl and similar objects [by mistaking them for 
silver, etc.], so words also may be exposed to the risk of conveying unreal 
notions from [their sense] being dependent on human will j . and con- 
sequently that the Yedic precepts [which are expressed in such words, 
possessing a merely conventional and arbitrary meaning] cannot be au- 
thoritative in matters of duty. Such is an objection which may be 
urged, and in reply to which the author of the aphorisms declares the 
established doctrine.” 

Then follows the fifth aphorism of the first chapter of the first hook 
of the Mimansa : Autpattikas s'^ldasya^^'^ arihenajambandhasS^'^ tm- 
jndmm^^^ upadeio^^ ^mjatirekak clia^^ arthe-* nupalahdhd^^ pramd-^ 

nam Badardyanasya anapekshatvdt | which may he paraphrased as fol- 
lows : The connection of a word with its sense is coeval with the 
origin of both. In consecpence of this connection the words of the 
Veda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. ..Such Yedic injunctions constitute the 
proof of duty alleged by Badarayana, author of the Vedanta Sutras; 
for this proof is independent of perception and all other evidence.” 

I subjoin most of the remarks of the scholiast as given by Br. 
Ballantyne, indicating by letters the word^ of the aphorism to which 
they refer : 

AutpaUikah | spabhavikah | nityahUiydvat | ^^Autpattiha{pxi^xitiX) 
means natural, eternal in short.” 

Sabdasya j nitya-veda-ghataka-padasya agnihoiram juliuydt svarga- 
kdmaV^ ityadeh ] ^^S'abda (word) refers to terms which form part of 
the eternal Veda, such as, ‘ the man who desires heaven should perform 
the Agnihotra sacrifice.* ** 
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Bamlandha (connectioa), in the nature of power,’’ ue. according 
to Hr. Ballantyne, depending on the divine will that such and such 
words should convey such and such meanings. 

Atas tasya \ dharmasya j ** ‘Hence’ is to be supplied before ‘this/ 
which refers to ‘ duty.’ ” 

Jnanam | atra Imrane hjut | jnapter yatTidrtlia-jnanasya Icaranam | 
“ In the word jnuna (knowledge) the affix lyut has the force of ' in- 
strument,’ ‘ an instrument of correct knowledge.’ ” 

Vpadesah [ artlia-^praU^yddanam 1 “ Instruction, i.e. the establish- 
ment of a fact.” 

Amjatirelcah | avyalliicMrl drUyate atah | ‘ Unerring,’ i,e. that 

which is seen not to deviate from the fact.” 

Is aim ^^vaknimdii iti Mda-sravananantaram pratyalcshem vahnim 
drisJitvd sahde pramutvafh gnlindti iti lolce prasiddheh pratyahslidditara- 
pramdm-sdpehliaivat saMasya m hatham dliarme pramdnam ata aha 
amipalaldlie'^'^ Hi \ amipalaMKa pratyahsliddi-pramanair ajndte'^rthe \ 
“ Since it is a matter of notoriety that any one who has heard the words 
‘ [the mountain is] ticry ’ uttered, and afterwards sees the fire with his 
own eyes, is [only] then '[thoroughly] convinced of the authority of the 
words, it may be asked how words which are thus dependent [for con- 
firmation on] perception and other proofs, can themselves constitute the 
proof of duty ; In reference to this, the word anupalaldke (Mn regard 
to matters imperceptible’) is introduced. It signifies ‘matters which 
cannot be known by perception and other such proofs.’ ” 

Tat 1 vidki-ghatita-vdhjam dharme pramdnam Bddardyandchdryaaya 
sammatam | ayam dsayah | ‘parvato vahnimdn ’ iti dodhamt-purudha- 
prayuhiam vdkyam artham xyalhicfiarati j atah prdindnya-nUchaye praiy^ 
alcshddiham apelcshate | tathd ^gnihotram juhoti iti vahyam IzdlaHraye 
^py artham na xyalliicliaraii j ata itaTa-nirapehsliam dharme pramdnam ! 
“This, i,e, a [Yedic] senterce consisting of an injunction, is regarded 
by Badarayana also as proof of duty. The pui-port is this. The 
sentence, ‘ the mountain is fieiy,’ when uttered by a person defective 
[in his organ of vision], may deviate from the reality ; it therefore 
xequhes the evidence of our senses, etc.’ to aid us in determining its 
sufficiency as proof. Whereas the Vedic sentence regarding the pei*- 
formance of the Agnihotra sacrifice can never deviate from the truth in 
any time, past, present, or future ; and is therefore a proof of duty, in- 
dependently of any other evidence.” 
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The commentator then proceeds to observe as follows : FUrm-sutre 
iaMartliayos samlandlio niti/aJi ityuldam | tachcha hlda-nityatvadhuiam 
tti tat sisadhayi^hur udau saldanityatva-vddi-mata'm purva-pahsJiam %ipd~ 
dayati | In the preceding aphorism it was declared that the connection 
of wprds and their meanings [or the things signihcd by them] is eternal. 
Desiring now to prove that this [eternity of connection] is dependent 
on the eternity of words [or sound], he begins by setting forth the first 
side of the question, viz. the doctrine of those who maintain that 
sound is not eternal/’ 

This doctrine is accordingly declared in the six following aphorisms 
{sutras), which I shall quote and paraphrase, without citing, in the 
original, the accompanying comments. These the reader will find in 
Dr. Ballantyne’s work. 

Sutra 6. — 'Karma clce tatra dariandt ] ^‘Some, i.e. the followers ot 
the Hyaya philosophy, say that sound is a product, because we see that 
it is the result of effort, which it would not be if it were eternal/’ 

Sutra 7. — Aathdndt j That it is not eternal, on account of its 
transitoriness, Le, because after a moment it ceases to be perceived/’ 

Sutra 8. — Karoti’iahdat | Because, we employ in reference to it 
the expression ‘ making,’ i.e, we speak, ^'f ^ making ’ a sound.” 

Sutra 9. — Sattvdntare yaugapadyut \ “Because it is perceived by 
different persons at once, sind is consequently in immediate contact with 
the organs of sense of those both far and near, which it could not be if 
it were one and eternal/’ 

Sutra 10. — PraJeriti-vihrityos cha | “Because sounds have both an 
original and a modified form ; as in the case of dadki atra, which 
is changed into dadky atra, the original letter t being altered into y by 
the rules of permutation. ITow, no substance which undergoes a 
change is eternal.” 

Sutra 11. — VriddJiU clia Icartri-lhumnd hya 1 “Because sound is 
augmented by the' number of those who maxe it. Consequently the 
opinion of the Mlmansakas, who say that sound is merely manifestedi, 
and not created, by human effort, is wrong, since even a thousand 
manifesters do not increase the object -which they manifest, as a jar is 
not made larger by a thousand lamps.” 

These objections against the Mtmansaka theory that sound is mani- 
fested, and not created, by those who utter it, are answered in the 
following Sutras ; 
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Sutra 12* — Scmafh tu tatra darsanam | Bnt, according to botli 
schools^. Tiz* that which holds sound to be created, and that which 
regards it as merely manifested, the perception of it is alike momen- 
tary.. But of these two views, the theory of manifestation is shown in 
the next aphorism to be the correct one.’* 

Sutra 13. — Satah param adarsanam visliaydndgamat J ‘*The non- 
perception at any particular time, of sound, which, in reality, perpe- 
tually exists, arises from the fact that the utterer of sound has not come 
into contact with his object, i.e. sound. Sound is eternal, because we 
recognise the letter for instance, to be the same sound which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. The still atmosphere 
which interferes with the perception of sound, is removed by the con- 
iunctions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, though unperceived) becomes per- 
ceptible.®* This is the reply to the objection of its Hransitoriness 
(Sutra iy 

An answer to Sutra 8 is given in 

Sutra 14. — Frayogasya mram | ‘^Tbe word making* sounds, 
merely means employing or uttering them.” 

The objection made in Sutra 9 is answered in 

Sutra 15. — Aditya-md yaugnpadyam | “One sound is simultane- 
ously heard by different persons, just as one sun is' seen by them at one 
and the same time. Sound, like the sun, is a vast, and not a minute 
object, and thus may be perceptible by different persons, though remote 
from one another.” 

An answer to Sutra 10 is contained in 

Sutra 16. — Varndntaram avikdrah | ‘^The letter which is sub- 
stituted for i in the instance referred to under Sutra 10, is not a modi- 
fication of if but a distinct letter. Consequently sound is not modified.” 

The 11th Sutra is answered in 

Sutra 17. — Nada-vriddhik pard^^ 1 ** It is an increase of ‘ noise,’ not 

** ** Sound is unobserved, though existent, if it reach not the object (vibrations of 
air emitted from the mouth of the speaker proceed and manifest sound by their 
appulse to air at rest in the space bounded by the hollow of the ear ; for want of Buch 
appulse, sound, though existent, is unapprehended).” — Colebrooke, i. 306 . 

^ The text as given in the Bibliotheca Indies has nada^vriddhi^pard. 
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of sound, tLat is occasioned by a multitude of speakers. The word 'noise* 
refers to the ' conjunctions and disjunctions of the air ’ (mentioned under 
Sutra 13) which enter simultaneously into the liearer’s ear from dif- 
ferent quarters; and it is of these that an increase takes place.’’ 

The next following Sutras state the reasons which support the Ml- 
mansaka view : 

Sutra 18 . — Nityas txi sydd darsanasya pardrtliatvdt | "Sound must 
be eternal, because its utterance is fitted to convey a meaning to other 
persons. If it were not etern^d [or abiding], it would not continue 
till the hearer had learned its sense, and thus he would not learn the 
sense, because the. cause had ceased to exist.” 

Sutra 19 . — Sarmtra yauyapadyat | " Sound is eternal, because it is 
in every case correctly and uniformly recognized by many persons 
simultaneously ; and it is inconceivable that they should all at once fall 
into a mistake.” 

When the word yo (cow) has been repeated ten times, the hearers 
will say that the word yo has been ten times pronounced, not that ten 
words having the sound of yo have been uttered ; and this fact also is 
adduced as a proof of the eternity of sound in 

. Sutra 20 . — Sanlcliydlhdvat | " Decav^e each sound is not numerically 
different from itself repeated.” 

Sutra 21 . — Anapekshatvdt [ "Sound is eternal, because we have no 
ground for anticipating its destruction.” 

" But it may be urged that sound is a modification cf air, since it 
arises from its conjunctions (see Siitra 17), and because the Slksha (or 
Vedanga treating of pronunciation) says that ' air arrives at the con- 
dition of sound ; * and as it is thus produced from air, it cannot be 
eternal.” A reply to this difficulty is given in 

Sutra 22 . — Frakliydhlidvdch clia yoyyasya \ " Sound is not a modi- 
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could perceive, hlo modification of air 
(held by the hTaiyayikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound.” 

Sutra — Linya-darsanach clia | "And the eternity of sound is 
established by the argument discoverable in the Yedic text, 'with an 
eternal voice, o Yirupa.’ (See above, p. 69.) How, though this sentence 
had another object in view, it> nevertheless, declares the eternity of 
language, and hence sound is eternal.” 
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Hut thougli words, as well as the connection of word and sense, he 
eternal, it may be objected — as in the following aphorism — that a com- 
mand conveyed in the form of a sentence is no proof of duty.’’ 

Butra24i . — Vtpattaxi m raekanuh spur arthasya a4an-mmiUaivat \ 

Though there he a natural connection between words and their mean- 
ings, the connection between sentences and their meanings is a facti- 
tious one, established by human will, from these meanings (of the 
sentences) not arising out of the meanings of the words. The connec- 
tion of sentences with their meanings is not (like the connection of 
words with their meanings) one derived from inherent power (see 
Sutra 5, remark above, p. 72), but one devised by men; how, then, 
can this connection afford a sufficient authority for duty ? ’’ 

An answer to this is given in 

Buira 25. — Tad-lhuidnam kriydrtliena samdmndyo Wthasya tan-nimiU 
tatvdt I The various terms which occur iu every Yedic precept are 
accompanied hy a verb ; and hence a perception (such as we had not 
before) of the sense of a sentence is derived from a collection of words 
containing a verb. A precept is not comprehended unless the individual 
words which make it up are underatood ; and the comprehension of the 
meaning of a sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising out of each word,” 

Butra 26. — Loke sanniyamdt prayoga-sannikarshah sydt \ “As in 
secular language the application of words is known, so also in the 
Yeda they convey an understood sense, which has been handed down 
by tradition.” 

The author now proceeds in the next following Sutras to state and 
to obviate certain objections raised to his dogmas of the eternity and 
authority of the Yedas. 

Butra 27. — Veddm cka eke sannikar^liain purmlidhhjdh | “Some (fche 
followers of the UTyaya) declare the Yedas to be of recent origin, le, not 
eternal, because the names of men are applied to . certain parts of them, 
as the Nathaka and Kautimma.” 

This Sutra, with some of those which follow, is quoted in Sayana’s 
commentary on the E.Y. vol. i. pp. 19 and 20. His explanation of the 
present Sutra is as follows : 

Yaihd Raghuvaffimdaxjah iddnintands tathd veddh apt | na tu mddh 
anddayah j ata^ era veda-kartTiivem purusdia^ ahhydyante | Vdiydsikam 
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BhdratamVdlmihiyam Ramdyanam ity atra yathd Bharaiddi-lcartritrena 
Vydsadayah dlckydyante tathd Kdthakdm Kmtlmmam Taittiriyakam ity 
evain taUtad-veda-sahha-karttritvena Katliadlndm dlchydtatvdt paurush* 
eydh \ Nanu nitydndm eva mdd^idrji upddliydya-vat sampraddya-pra' 
mrttakatven<i Kuthakddi - sdmdkhyd syud ity dsanhja yxildy - axitaranv 
sutrayati | . . . . tarM Kdtliakudy -dkhydyikdydk gatir ity dsankya 
sampraddya-pravarttandt sd iyam upapadyute ] 

‘'Some say, tliat as the Eagliuvamsa,.dtc., are modern, so also are 
the Yedas, and that the Vedas are not eternal. Accordingly, certain 
men are named as the authors of the Vedas. Just as in the case of the 
Mahabharata, which is called Vaiyasika (composed by Vyasa), and the 
Eamayana, which is called Valmikiy a (composed by Valmiki), Vyasa 
and Valmiki are indicated as the authors of these poems ; so, too, Katha, 
Kuthumi, and Tittiri are shown to be the authors of those particular 
S'akhas of the Vedas which bear their names, viz. the Hathaka, Kau- 
thuma, and Taittiriya; and consequeritly those parts of the Vedas are 
of human composition. After suggesting that the Vedas, though eternal, 
have received the name of Hathaka, etc., because Katha and others, as 
teachers, handed them down ; he adduces another objection in the next 
Sutra.” 

The explanation here indicated is accepted a little further on, in the 
remarks on one of the following Sutras: “What, then, is the fact in 
reference to the appellations Kathaka, etc. ? It is proved to have arisen 
from the circumstance that Katha, etc., handed down the Vedas.” I 
proceed to 

Sutra 28. — A.nitya-dariandcli cha | ^‘It is also objected that the 
Vedas cannot he eternal, because we observe that persons, who are not 
eternal, but subject to birth and death, are mentioned in them. Thus 
it is said in the Veda ‘Bahara Pravahani desired,^ ‘ Kusuruvinda Aud- 
d^aki desired.* Now, as the sentences of the Veda, in which they are 
mentioned, could not have existed before these persons were horn, it is 
clear that these sentences had a beginning, and being thus non-eternal, 
they -are proved to he of human composition” B alar ah Prdvalianir 
akdmayata^ ^ Kusurmindah Audddlakir ajedmayata^ ityddi {vdhjdnum ?) 
^eddshu darkandt teshdm janandt pray tinuni vdkydni iidsaun iti stLddvud 
anityatvam pemrusheyatvam cha siddhani). 

These objections are answered in the following aphorisms: 



78 OPINIONS KEGAllBING THE ORIGIN, ETC. 

Sutra 29. — TTktmh tu ialda-purvatvam \ Hut the priority — eternity 
— of sound has been declared, and, by conseq^uence, the eternity of the 
Veda.” 

Sutra 30. — Alhja pravacJianat [ '^ The naraes, derived from those 
of particular men, attached to certain parts of the Yedas, were given on 
account of their studying these particular parts. Thus the portion read 
by Katba was called Kaihalca, etc,’^ 

Suira 31. — Faranki h'uti’Sdmanya-matram | And names occurring 
in the Veda, which appear to he those of men, are appellations common 
to other beings besides men.’^ 

** Thus the words Balara Fravahani are not the names of a man, hut 
have another meaning. Por the particle pra denotes ^ pre-eminence,’ 
valiana means * the motion of sound,’ and the latter i represents the 
agent ; consequently the word prdvahani signifies that ' which moves 
swiftly,’ and is applied to the wind, which is eternal. Balara again is 
a word imitating the sound of the wind. Thus there is not even a sem- 
blance of error in the assertion that the Veda is eternal ” ( Yadyapi Ba- 
larak Frdvalianir ity asti paraniu snitih prdvaJiany adi-sahdah $dmdn-> 
yam | amjurihasyOpi Ddchalcani | tathd hi | ^^pra ” ity aaya utlcarshdi- 
rayah ( iaMasya gai'h | i-karah Jeartid ( tathd cha utkruhta'^ 

gaty-dsrayo pdyu-parah | sa cha anddih j Balarah Hi •cdyu-kalddnukara-^ 
nam | iti na anupapaiti-gandho '*pi |). 

Hefore proceeding to the 32nd Sutra, I shall quote some further 
illustrations of the 31st, which are to he found in certain passages of 
the Introduction to Sayana’s Commentary on the Eig-veda, where he 
is explaining another section of the Mimansa Sutras (i. 2, 39 fl*.). 
The passages are as follows (p. 7) : 

Anitya-mmyogad mantrdnwrihahjam | ie Irinvanti Kilcateshv^^ 
iti mantre Klkato ndma janapadah dmndtah | Tafhd Naivhaidklmh ndma 
nagaram Framagando ndma rdjd ity eteWthdh unity ah dmnatdh | Tathd 
cha %ati prdk Framagandad na ay am mantro Ihuta-pdrvah iti gamyate [ 
And. in p. 10: Tad apy uktam Framagandddy - anitydriha- mmyogdd 
mantrasya anOditvam na mjdd iti iatrottaram &utrayati | Uktas chd* 
nitya-saihyogah ” iti | prathama-pddasya antimadhikarane so ^yam unity a- 
zaihyoga-doshah uktah parihritah | Tathd lii | tatra purra-pakshc Vedd” 
ndm paiirusheyatvam vaktuih Kuthakam Kdldpakam ity-ddi-pnrusha- 
samlandhdlhidhdnam hetukritya anitya'darsandch cha^^ iti Jietv-antararh 
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sUtritam [ ^^Bdbarah pravaJianir aMmmjata^^ ity anityanam Balaradinam 
arthdndm daHanCit tatah fur mm asattmi fauruskeyo vedah Hi tasya 
Uttar am suiritam far am iu kruti-&amdnya-mdtram^' iti | tasya mjam 
arthah | yat Kdthalcddi^samdkhymiam tat fravachana-nimittam | yat iu 
param Baharady-anitya-darianam tat sahda-samu.nya-mdtratn na iu tatra 
Balardkhyah haschit furusko vivakshitak | kiniu “ halara ” iti iahdam 
hirvan myur alhidJiiyate | sa cka frdvdkanih 1 fraharshem vahana- 
iilah 1 Evam anyairufy uhaniyam j 

“It is objected tbat tbe mantras are useless, because they are con- 
nected with temporal objects. Thus in the text, ‘ what are thy cows 
doing among the Kikatas?’^® a country called Hikata is mentioned, as 
well as a city named Haichasakha, and a king called Pramaganda, all 
of them non-eternal objects. Such being the case, it is clear that this 
text did not exist before Pramaganda.’^ The answer to this is given in 
p. 10: To the further objection that the mantras cannot be eternah 
because such temporal objects as Pramaganda, etc., are referred to in 
them,, an answer is given in the following Sutra: ‘The connection 
with non-eternal objects has been already explained.’ In the last 
section of the first chapter, this very objection of the hymns being con- 
nected with non-eternal things has' beer stated and obviated (see above, 
Sutras 28-31). For in the statement of objections, after it has first 
been suggested as a proof of the human origin of the Vedas, that they 
bear natnes, Katbaka, Kalapaka, etc., denoting their relation to men, a 
further difficulty is stated in a Sutra, viz., that ‘ it is noticed that non- 
eternal objects are mentioned in the Vedas ; ’ as, for example, where it 
is said that ^ Babara Pravabani desired,’ How, as it specifies non- 
eternal objects of this kind, the Veda, which could not have existed 
before those objects, must be of human composition. The answer to 
this is given in the aphorism, * any further names are to be understood 
as common to. other things,’ The meaning is this ; the names Kathaka, 
etc., are given to the Vedas because they are expounded by Katha, ttc. ; 
and the further difficulty arising from the names of Babara and other 
objects supposed to be non-etemal, is removed by such names being, 
common to other objects [which are eternal in their nature]. Ho 
persons called Babara, etc., are intended by those names, hut the wind, 
which makes the sound babara, is^ so designated. And pravabani refers 
M See the First Volume of this work, p. 342, and the Second Volume, p. 362* 
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to the same object, as it means that wbicb carries swiftly. The same 
method of explanation is to be applied in other similar eases.’' 

I proceed to the 32nd Sutra. It is asked how the Veda can consti- 
tute proof of duty when it contains such incoherent nonsense as the 
following: ‘‘An old ox, in blanket and slippers, is standing at the door 
and singing benedictions. A Brabman female, desirous of offspring, 
asks, ‘ Pray, o king, what i&the meaning of intercourse on the day of 
the new moon?' or the following : ‘the cows celebrated this sacrifice'" 
.{Nanu ^^Jaradgmo hamlala’pddulcdlhjMi dvari stJiito gdyati manga'- 
I tarn Irdhma'm prichhati puttra-lcdmd rdjami amdydiri lalhartasya 
Ico^rthaV^ | iti | gdvo vai etat saitram dsata^^ ity-adlnam asamladdha- 
pralCipdndm ved^ sativdt katham sa dliarme pramdnam)* A reply is 
contained in 

Sutra 32. — Erite ^d mniyogah syut karmanah samlandhdt | ‘‘ The 
passages to which objection is taken may be applicable to the duty to 
be performed, from the relation in which they stand to the ceremony " 
(as eulogistic of it). 

As a different reading and interpretation of this Sutra are given by 
Sayana in his commentary, p. 20, 1 shall q[Uote it, and the remarks 
with which he introduces and follows it : 

Nanu vede hvachid evaiJi iruyaU “ mnaspatayah satram dsata sarpdh 
satram usata^^ iti j tatra mnas'patlndm aclietanatmt sarpdnditi ohetanatve 
^pi mdyu’TaMtatvud na tad-anushthdnam samlliav(di j Ato ^^Jaradgavo 
gdyati madrakunV^ iiyddy'UnmaUaA)dla-mhja-mdrimUdt kenaoliit hrito 
vedah ity ^sanhya iittaraih sutrayati | Krite cha aviniyogah sydt Icar- 
manah samairdV^ j Yadi jyotishtomddi-vdhjaili henacliit hri- 

yeta tadanim Icrite tasmin vdhy& uarga-sddlianatva jyotisJitomasya vmu 
yogah na syat | sddhya'-sudJiana-llidvasya purusliem jndtim asahjatvut | 
iruyate tu viniyoga^ j ‘^jyotislitomena svargaAcdmo yajeta " iti [ nd cJia 
etat wmaUa-vdkya'sadif ihih laukika-udM-vdkya'Vad hJiavya- karaneti- 
hartavyatd-^rupais trihhif anisair npetdydh hhdvandydh avagamdt [ lohe 
hi “ hruhmandn Ihojayed " iti vidhau km kena katham ity dkdnkslidydih 

Tn his commentary on the following aphorism S'ethora Sramin gives only a part 
of this quotation, consisting of the words gayati maiiakmii ‘*An old ox 

sings senseless words ; and adds thC' remark : katham mma Javadgavo gdijet^ “IIow 
now, can an old ox'sing ? ” N e must not therefore with the late Dr. Ballantyne take 
jaradgava for a proper name. 
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triptim uddiiya odanena dravyena idka-supadi-pariveshana-pralcdrem iti 
yathd uchyate jyotishtoma^ndhdv api svargam uddiiya somena dravyena 
diJcshaniyady-angopakard’prakarena ity uUe kaiTiam unmcdta - vdkyar 
sadrisam hhaved iti | vanaspaty-ddi-satra^vdkyam api na tat-sadriiath 
tasya satra-karmano jyotishtomadina samatvdt | yat-paro Jii saMak sa 
^ahdarthah iti nydya-vidah dhuh | jyotuhfomddi-vukyasya vklkdyakatvdd 
anushtMne tatparyyam ( mnaspaty-ddi-mtra-vdhyasya arthavddatvad. 
praiafkedydm tdtparyam [ sd chaj^vidyamanendpi karttuyli sakyate | ache- 
tandh avidvamso \pi satram anushthitavantah him punas cJietandh vidvariuo 
hrdhmundk iti satra-stuUh [ 

But it ■will be objected that the Yeda coutains such sentences as 
‘this: ^ trees and serpents sat down at a sacrifice/ JS^ow, since trees 
are insensible, and serpents, though possessing sensibility, are destitute 
of knowledge, it is inconceivable that either the one or the other should 
celebrate such a ceremony. Hence, from its resembling the silly talk 
of madmen and children, as where it says, * An old ox sings songs (fit 
only for the Madras ?)’ (see the Second Volume of this work, pp. 481 ff.), 
the Veda must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can only render by 
a paraphrase) : ‘ If prescribed by i^er<^ human authority, no rite can 
have any efficacy ; but such ceremonies as the jyotishtoma rest on the 
authority of the Veda ; and narrative texts such as that regarding the 
trees and serpents have the same intention as precepts, i,e, to recom- 
mend sacrifice.' If the sentence enjoining the jyotishtoma sacrifice had 
been composed by any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise ; for no man could know either the end, or the means 
of accomplishing it. But the application in question is prescribed in 
the Veda by the words ^let him, who seeks paradise, sacrifice with 'the 
jyotishtoma.' How this injunction does not I’esemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per- 
formed, viz. its end, means, and mode. For, as when a question is put 
in regard to the object for which, the instrument through which, and 
the manner in which the precept, ' to feed Brahmans,' is to be fulfilled, 
we are told that the object is to be their satisfaction, the instrumental 
substance boiled rice, and the manner, that it is to be seryed up with 

6 
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vegetables and condiments; — in the same way, in tlie Vedic injuijiction- 
regarding the jyotishtoma, we are told that paradise is the object, that 
soma is the instrumental substance, and that the application of the 
introdnctoiy and other portions of the ritual is the manner. And when 
this is so, how can this precept he compared to the talk of a madman ? 
Kor docs the sentence regarding trees, etc., celebrating a sacrifice, 
admit of such a comparison, since the sacrifice in question is similar 
to tho jyotishtoma and other such rit«s. Por logicians say that the 
meaning of a word is the sense which it is intended to intimate. The 
purport of the sentence regarding the jyotishtoma, which is of a pre- 
ceptive character, is to command performance. The object of the sen- 
tence regarding trees, etc., attending at a sacrifice,, which is of a narra- 
tive character, is eulogy;’ and this can be offered even by a thing 
which has no real existence. The sacrifice is eulogized by saying that 
it was celebrated even by insensible trees and ignorant serpents: how 
much more, then, would it he celebrated by Brahmans possessed both 
of sensation and knowledge I ** 

The following passage from the NTyaya-mala-vistara, a treatise con- 
taining a summary of the doctrines of the Purva-mlmans§ of Jaimini, 
by Madhava Acharyya, the bfether of Sayana Acharyya (see above, 
p. 60) repeats some of the same reasonings contradicting the idea that 
tho Ycda had any personal author (i. 1, 2o, 26) : 

Faunisheyam m m veda-vahjam syat pmiruslmjaia \ KathaMdi- 
samukhjandd vahjatvdeh clidnya-vdkya-vat | Samdkhyd '^dhyd^akatvena 
t'dkyaimm tu pardJiaiam | Tatkarir^anupahmlJiem sydt tato ^paurmher 
yaid | Kdfhakam Kanthumaih Taittiriyakam iiyudi samdkhyd iaUiad- 
'veda-visliiiyd hke drishtd | iaddliita - pratyayai cha Una proktam ity 
asminn arthe mritate | tathd sati Vyusena proktam Vaiydsikam Bhdra- 
tarn ity-dddv iva paurmlieyatvam pratiyaU | kincha | vimatam veda-vdh^ 
yam paurusheyam | mhjatvdt | Kdliddsudhvdkya-vad iti prdpte Irumah | 
adhyayana-sampraduya-pravaritahatvena samdkhyd upapadyaU j Ealidd- 
sddi*grantheshu taUsarydvasdne karitdrah upaldhhyante | tathd mdasyapi 
panrusheyatve taUkaritd upalahhyeta na cha upalalhyaU [ ato rdkyatva- 
hetuh pratik%Lla4arka-pardhatah | tasmad apaurusheipo vedah | tathd sati 
purusha-luddhi’kritasya aprdmanyasya andsankaniyatvad vidM-vakyasya 
dharme prdmdnyaih susthitam [ 

^ I have extracted this passage from Prof. Goldstucker^e text of the Nyaya-malS- 
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[Verses] ‘Is the word of tlie Veda derived from a personal autlior 
or not? It must (some urge) be so derived, since (1) it bears the 
names of Kathaka, etc., and (2) has the characters of a sentence, like 
other sentences. Ko (we reply) ; for (1) the names arose from parti- 
cular persons being teachers of the Vedas, and (2) the objection that 
the Yedie precepts have the characte;jti of common sentences is refuted 
by other considerations. The Veda can have no personal author, since 
it has never been perceived to have had a maker.' [Comment] It is 
objected (1) that the nam^s Kathiika, Hauthuma, Taittiriyaka, etc., are 
applied in common usage to the different Yedas; and the taddhita affix 
by which these appellations are formed, denotes ‘ uttered by ’ [Katha, 
Euthumi, and Tittiri] (comp. Panini, iv. 3, 101). Such being the 
case, it is clear that those parts of the Vedas are derived from a per- 
sonal author, like the Mahabharata, which is styled Yaiyasika, because 
it was uttered by Vy^a, etc. And further (2), the sentences of the 
Veda, being subject to different interpretations, must have had a per- 
sonal author, because they have the properties of a sentence, like the 
sentences of Ealidasa, etc. To this we reply (1) the name applied to 
any Veda originates in the fact that the sage whose name it hears, was 
an agent in transmitting the study of that Veda. But (2) in the books 
of Ealidasa and others, the authors are discoverable [from the notices] 
at the end of each section. Now if the Veda also were- the composition 
of a personal author, the composer of it would, in like manner, be dis- 
coverable ; but such is not the case. Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations. Consequently the Veda is not the work of a personal 
author. And such being the case, as we cannot suspect in it anyfalH- 
hility occasioned by the defects of human reason, the preceptive texts 
of the Veda are demonstrated to be authoritative m questions of duty.” 

II. — Vadartha-pralcdsa, The verses just quoted are repeated in the 
Vedartha-praka^a of Madhava on the Tuittiriya Sanhita (p. 2C), mth 
a various reading at the beginning of the third line, viz. “ samdlchjanam 
pravacliandt^^ instead of mmdkhyd^ihyd'^ahatmna,^'^ The comment 
by which the verses are explained in the same work^ is as follows : 

Vdlmlkiyafh Tmyddlayam ityadi-sanidhjiydndd Edmdyana-Bhdratd^ 

vistara; and I am indebted to the same eminent scholar for some assistance in my 
ti'anslation of it 
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diham yatla paurnsheyafk tatJid Kathalcam^Kauthumam TmtUriyam iiy* 
ddi-samakhjdndd vedah paurmJLeyah | hincha veda-vahyam paurusheyam 
vdhjaUdt Kaliddsadi-vakyu-vad iti diet j maivam ] sampraddya-pravrit- 
tyd samdJchyopapatteh | Vahjatva^-heim tv anupalaldM-vtruddha-halcitya'- 
yapadisJifah ( Yathd Vydsii-FdlmM-pralhritayas tadrgrantlia’'mrmdnd'‘ 
msare JcaUeMd upalaldJidh any air apy avidiJiinna sarhpraddyena 
lalhjante \ na tatlid veda-harttd purmTiah l^akddd upalaldhah | prat^ 
yuia vedasya nityatvam iruU-smriiihliydm pUrvam uddhritam j Fara-^ 
mdtmd tu veda-Jcarttd na lauUlcapurushah 1 tasmdi Jcarttri-doshd'- 
hhdvdd nasty aprdmdnyorimhd j 

may be said (1) that as the Eamayana, the Mahabharata, and. 
other ''.nch books, are regarded as the works of personal authors from 
the epithets Talmiklya (composed by Yalmlki)^ Yaiyasikiya (composed 
by Yyasa), etc., which they bear, so too the Yeda must have ’had a 
similar origin, since it is called by the appellations of Xathaka, K!au- 
thuma, Taittiriya, etc. ; and further (2), that the sentences of the Yeda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. Bat these, ob- 
jections are unfounded, for (1) the appellations of. those parts of tl\e 
Yeda are derived from the sages v.ho were agents in transmitting the 
study of them ; and (2) the objection about the Yeda having the pro- 
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization.®^ 
For though Yyasa and Yalmiki, etc., when employed in the composition 
of their respective works, were;^ perceived by some persons to be so en- 

This phrase thus translated (Jcalaiyayapadishta) is a technical term in the 
Nyuya philosophy, denoting one of the heiv-ahhasas^ or ‘‘mere semblances of reasons/' 
and is thus dehned in the Nyaya-sutras, i. 49, Kalatyayapadishtah 'kaldtiiah^ which 
Dr. Eallantyne (Aphorisms of the Nyaya, p. 42) thns explains : “That [semblance of 
a reason] is mis-timed, which is adduced when the time is not [that when it might 
have availed]. [For example, suppose one argues that] fire does not contain heat, 
because it is factitious, [his argument is mis-timed if we have already ascertained by 
the superior evidence of the senses that fire does contain heat].’* It does not, however, 
appear, how the essential validity of an argument can depend at all on the time when 
it is adduced, as is justly ohserved by Professor Goldstiicker, who has favoured me 
with his opinion on the sense of the phrase. After consulting the commentary of 
Vatsyayana in loco, he thinks the aphorism (which is not Very distinctly explained 
by the commentators) must denote the erroneous transference of a conclusion deduced 
from the phenomena happening at one “ time,” i,e. belonging to one class of cases, 
to another class which does not exhibit, or only apparently exhibits, the same pheno- 
mena ; in short, a vicions generalization^ 
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gaged, and are known by others also [in after ages] to be the authors, 
trom the existence of an unbroken tradition to that eifect ; — no human 
author of the Veda has ever been perceived. On the contrary, wa 
have formerly shown that the eternity of the Veda is declared hoth by 
itself and by the Smriti. And even if the Supreme Spirit be the maker 
of it, still he is not a mundane person ; and consequently, as no defect 
exists in the maker, there is no reason to suspect fallibility in his work.*^ 

1^0 notice has been taken by these commentators of an objection 
which might have been raised to the validity of this reasoning, viz. that 
the hymns of the ilich and other Vedas are all set down in the Ann- 
kramanis, or indices to those works, as being uttered by particular 
rishis ; the rishis being, in fact, there defined as those whose words the 
hymns were — ^asj/a vdkyam sa risWhJ^ (See Colebrooke’s Misc. Ess, 
i. 26, or p. 12 of 'Williams and NTorgate’s ed.) Though, however, this 
objection has not been alluded to in any of the preceding passages, an 
answer has been provided to it in the well-known assertion of the 
orthodox Indian writers that the rishis did not compose, but only saw 
and aflfcer wards repeated the hymns and other parts of the Vedas, which 
had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakasa cn the Taittiriya Sanhita, p, 11, it is 
said: Atlndriyari^ia-drashtaxah rishayah 1 TesJidih veda-drashtritvam 
smaryate j Yugdnte ^rtarhitdn Veddn setilidsdii malianhayah j Lelhire 
tajpasd purvam amijndtdh smyanibhuvd ] (Mahabharata, STintiparvan, 
verse 7660. See above, p. 49.) ‘‘The rishis were seers of things 
beyond the reach of the bodily senses. The fact of their seeing the 
Vedas is recorded in the Smriti: ‘The great rishis, empowered by 
Svayamhhu, formerly- obtained, through devotion, the Vedas and the 
Itihasas which had' disappeared at the end of the [preceding] Yuga.* ” 

So, too, Mann (as already quoted, VoL I. p. 394) says, in similar, 
although more general language : Frajd^atir idam idstraih tapasaivd* 
srijat jprahhuh [ Tathaiva vedan rhhayas tapasa ^ratipedire | “Praja- 
patx created this S'astra (the Institutes of Mmu) by austere-fervour 
{tapas) ; and by the same means the rishis obtained the Vedas.’^ 

90 Some passages from the Nimkta on this subject will he quoted in a later part of 
this volume. 

0^ The text of the Bihlioth. Ind. reads tarhi tan. I have foilow^ed the M. Bb., 
which evidently gives the true reading. 
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The following extract from the account of the Purva-mlmansa philo- 
sophy, given in the Sarva-darsana-sangraha of Madhava Acharyya 
(Bibliotheca Indica, pp. 127 ff,), contains a fuller summary of the con- 
troversy between the Mlmansakas and the IMaiyayikas respecting the 
grounds on which the authority of the Yeda should be regarded as 
resting : 

Syad etat [ vedastja Jcatham ' apatirusheyatvam alMdlilyate | 
pudaha-pramdndlhdvdt katJiam manyeiKi^ a^auruslieydh veddh | sampra- 
ddyamcJiclihede saty asmaryyamdna-harUrilcaimd dtma-vad iti | tad etad 
maniaih mseshanasiddkeh j patlrushBya-veda-vadihliih pralaye mmpra-- 
duya'-mchclihedasya kahUiIcai'andt. | JdncJia Mm idam asmaryyamdna- 
harttrikatmifi ndma | apratiyamdna - Jcariirikatvam asmarana -gockara^ 
harttriJcatvam vd | m prathamah Jcalpah Faramesvarasya karituh pra* 
miter alliyitpfagaiyidt | dtitlyo nhaJpdsaliatvdt | tathd M ) Mni ekena 
amaranam alhpreyate sarmir m ] na ddyali ] ‘‘ yo dharma-sllo jita* 
mdna-roshaV^ ityiLdisliu mtildalcohHshu mjalhichdrdt j m dvitlyai^ 1 $ar- 
i/dsmaramsya asarvajna-durjmnalvut \ 

Paurusheyatve prandm^samhliavuch cjia veda-vdhjUni paurusliaydni | 
>cdkyatvdt | Kdluldsddi-vakya’Vat | veda-mhyani dpta-pranUdni [ pra- 
mu7i{itve sail idhjatmd Manv-udi-vuhja-vad iti 1 
Fi’ami | ‘^Vedaayddhyayanam sarvam gurv-adhyayanr purmkam | vedd- 
dhyayana-samanyad adhund Hhyaya'i:.am yathd [ ity amimdnam prati 
sddha^iam pr a galhliate iti chet | tad api na pramCina-kotim praveshtim 
ishte I Blidratddhynyanam sarvam gurv-adhjayanapurvakam | Bhura^ 

, iudhjayanah'cna sdmpratudhyayamm yathd iti dlkdsa-samdnai^oga^ 
Mhmatmt | nami tatra Vydsah karitd iti smaryyate ho hj 'miynh ■ 
FandarthChliCid MahCthhuj'ala-lcrid hliavct^^ ity-dddo Hi chet j tad 
a^Ctram | ^^richali. sdmuni jajnire | ehlianddHiu jajnire tasmud yajus to- 
mdd ajdyata'^'^ Hi ptirusha-suUe vedasya saFarlrikata-pratipudmidt j 
Kinclia anibjah hhdah sdmdnyavaiive sati asmad-ddHvahycndriya-- 
grdhjaivdil ghatd-'cad j mnv idam cnumdnam sa evuyam ga-ldrah Hy 
prabjalhijua-pramampratiJiatam Hi chet | tad ali phalgii, luna-pwiar- 
jCdo-kcsa-daliia-haid^^-addv iva praiyahhijudydi} sumdnya-vishayatvena 
hudhalcaUdhhiivdt | 

IFanv (mnras7ja Faramesvarasya tidH^dhstJtdndlhtvma mrnochclid^ 
randsamhhavu.t kiiharh talpramtatmi/i udd^a syad Hi chet j na lad 
Ihairarli sulhdvato sarlrasydpi tmja hliakidmgrahdrtluiih llld^vigraha* 
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graJiana * samVhavat | iasmad vedasya apatirusheyatva^vacko yuktir na 
yuJcia iti diet ] 

Tatra samadhdnam alliidlnyate [ kim idam pauritsheyaivam sisadhayi'- 
shitarii | purudiUd utparmatva-mdtram | yatha asmad-adilhir ahar afiar 
uchdiuryyamanasya vedasya j prmianmtarena artJiam upalalhja tat- 
prakcisanuya rachitatvam vd ] yatlid asmad-ddihJiir iva niladliyamdnasya 
prabandkasya | pratkame na vipratipattih | diarame 1dm anunidna-halut 
tat-sadhanam agama-balad vd | va ddyak | Mdlati-madhavadi-vahyeshu 
savyahhididratvdt | atlia pramdnatve sati iti vikisliyate iti diet 1 tad api 
na vipaschito manasi vaisadyam upadyate | pramanantarugodiarurtlia- 
pratipddakam hi vdlcyam Veda-vdJcyam [ fat pramdndntara-godiardrlha* 
pratipddaham iti sudhyamdne mama mdtd handliyd iti vad vydglidiu- 
pdtdt I Idndia Farameharasya lild - vigralta - parigrahdhliyupagame ^py 
atindriyartha-darsanairi na sanjdgliatiti deia-hdla-svalJidva-viprahrish- 
tdrtha- gralianopdydhhdvdt | na dia tadi-chahslmr-ddikam eva tddrih'* 
praUtiganana-hshamam iti mantavyam j drishtdnusdrenaiva kalgJctHdydh 
dsrayaniyatvdt ] tad ulctaih Gurubhih sarvajna - nirulcarana - veldgdm 
^^yatrdpy atiiayo drislitah sa svdrihdnatilangliandt \ dura-suhshmadU 
drulitau sydd na rupe irotra-vrittitd ’’ iti ( atah eva na ugama-laldt fat* 
sudlianam | 

“ Tena prohtand^ iti Fdnmy-amiidsane Jdgraty api KdthaJca-Kdldpa^ 
Taittiriyam iiyddi-samdlchyd adhyayana-sampraduya-pravartialca-visha- 
yatvena upapadyate [ tad -vad air dpi sampraddya-pravaritalca-vtshaya- 
tvenupy upapadyate | na dia anumdna-haldt iahdasya anilyatva-siddhih | 
pratyahhijnd-virodhdt ] . . . . 

Nam idam pratyahJiijndnam gatvudiguti-vishayam na gOdi-vyakti-^ 
visliayam tdsdm prati-punishmn hliedopalamlhad [ gnyailid Somasarmd 
iti vihhdgo na sydd Hi diet | tad api sobhdm na billiartti gddi- 
vyakti-bhede pramundbkdvena gaivddigdti-vuliaya-kalpanuydm p>r.amu)id" 
bJiavut 1 Yatha gatvam ajdnatah ekam eva ^thbina^dcsa-parimana-saih- 
stlidna-vyahty-iipadhdna-vaBdd bliinna-demm iva alpam iva maliad iva 
dirgham iva vdmanam iva pratliate iaiJid ga vyalctim ajdnatnh ehl "pi 
vyanjaka-bhedClt iat-iad-dharmdnuhandhml praiihhdsate | etena virnd^ 
dlia-dharmadliydsad bheda - pratibhusah iti pratyiiktam | iatra him 
svdblidviko viruddlia-dharmddhydSQ bheda-sddhakaivena abliimatah prd- 
tltiko vd j pratliame asiddhiJi ] aparailid svublidvika-bheddbliyxvpagame 
daia ga-hdrdn udachdrayat Chaitra iti prattipaUi^ sydd na tu daia^ 
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hritvo ga'-hdrah iti | dvitiye tu m svalMvika'-hTieda-sidindh [ na hi 
paropadhi-lhedena svdlhdviJcam aikyam vihanyate | md hhud nahJiaso ^pi 
kumbhady-'upddhi-hJieddt svdMdviko bhedah | . . . . tad uktam dcjidry-^ 
yaih | ^ prayojanam tu yajjdtes tad varndd eva labhyaU | vyakti-labhyarh 
tu nddehhjah Hi gakcadi - dhir vritka^^ iti \ tatJid cJia^^ pratyahJiijncL 
yadd sabde jdgartti niravagralid [ anityatvdnumdndni saiva sarvdni Id-- 
dhate^^ | ^ . tatai cha vedasya apaurusheyataydnira&ta-samasta-iankd- 

kalankdnkuratuna svatah siddham dkatnie prdmdnyam iti susthitam [ 
‘‘He it so* But how [the l^aiyayikas may ask] is the Veda alleged 
to he uuderived from any personal author ? How can you regard the 
Vedas as being thus underived, when there is no evidence by which 
this character can be substantiated ? The argument urged by yon Mi- 
mansakas is, that while there is an unbroken tradition, still no author 
.of the Veda is remembered, in the same way as [none is remembered], 
in the case of the soul (or self). But this argument is very weak, be- 
cause the asserted characteristics [unbrokenness of tradition, etc.] are not 
proved ; since those who maintain the personal origin [i.e. origin from 
a person] of the Veda, object that the tradition [regarding the Veda] 
was interrupted at the dissolution of the universe (prcdaya),^ And 
further: what is meant hy the c.ssertion that no author of the Veda is 
remembered ? Is it (1) that no author is believed ? or (2) that no author 
is the object of recollection ? The first alternative cannot be accepted, 
since it is acknowledged [by us] that God {Faramesvara) is proved to 
be the author, Hor can the second alternative be admitted, as it cannot 
stand the test of the following dilemma, viz. Is it meant {g) that no 
author of the Veda is recollected by some one person, or (1) by any 
person whatever? The former supposition breaks down, since it fails 
when tried hy such detached stanzas as this, ‘ he who is religious, and 
has overcome pride and anger,* etc.^® And the latter supposition is in- 
admissible, since it would be impossible for any person who was not 
omniscient to know that no author of the Veda was recollected by any 
person whatever. 

os This objection occurs in a passage of the Kusttmanjali^ which I shall quote 
further on. 

03 I do not know from what work this verse is quoted, or what is its sequel. To 
prove anything in point, it must apparently go on to assert that such a saint as is here 
described remembers the author of the Veda, or at least has such superhuman facul- 
ties as would enable Mm to discover the author. 
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And moreover, [the E'aiyayikas proceed], the sentences of the Veda 
must have originated with a personal author, as proof exists that they 
had such an origin, since they have the character of sentences, like 
those of Kalidasa and other writers. The sentences of the Veda have 
been composed by competent persons, since, while they possess au- 
thority, they have, at the same time, the character of sentences, like 
those of Manu and other sages. 

But [ask the MirnSnsakas] may it not he assumed that, ' All study 
of the Veda was preceded by an earlier study of it by the pupil's pre- 
ceptor, since the study of the Veda must always have had one common 
character, which was the same in former times as now ; * and that 
this inference has force to prove [that the Veda had no author or was 
eternal] ? Such reasoning [the Kaiyayikas answer] is of no force as 
proof, [for it might be urged, with an equal show of reason, that] ' All 
study of the Mahahharata was preceded by an earlier study of it by the 
pupif s preceptor, since the study of the Mahahharata, from the mere 
fact of its being such, [must have had the same character in former 
times] as it has now;’ and the advantage of such an argument is 
simply illusory. But the [Mimansakas will ask whether there is not a 
difference between these two eases of tne Veda and the Mahahharata, 
since] the Smriti declares that [Vishnu incarnate as] Vyasa was the 
author of the latter, — according to such texts as this, ‘"Who else than 
Pundarikaksha (the lotns-eyed Vishnu) could be the maker of the 
Mahahharata?’ (see above, p. 39), — [whilst nothing of this sort is 
recorded in any S'astra in regard to the Veda]. This argument, how- 
ever, is powerless, since it is proved by these words of the Purusha- 
sukta, * Prom him sprang the Eich and Saman verses and the metres, 
and from him the Yajush verses,’ (above, p, 3) that the Veda had a 
maker. 

‘‘Purther [proceed the Kaiyayikas] we must stippose that sound 
[on the eternity of which the eternity and uncreatedness of the Veda 
depend] is not eternal, since, while it has the properties belonging to a 

The purport of this verse is, that as every generation of students of the Veda 
must have been preceded hy an earlier generation of teachers, and as there is no reason 
to assume any variation in this process by supposing that there ever had been any 
student who taught himself; we have, thus a regressits ad infinitum^ and must of 
necessity conclude that the Vedas had no author, but were eternal. 
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genus, it can, like a jar, be perceived by the external organs of beings 
such as ourselves. But [rejoin the Mimansakas], is not this inference 
of yours refuted by the proof arising from the fact that wo recognise 
the letter Q [for example] as the same we have heard before ? This 
argument [replies the Naijayika] is extremely weak, for the recogni- 
tion in question having reference to a community of species, — as in 
the case of such words as * hairs cut and grown again, or of full-blown 
jasmine,’ etc., — has no force to refute my assertion [that letters are 
not eternal]. 

‘‘But [asks, the Mlmansaka] how can the Yeda have been uttered 
by the incorporeal Paramesvara (Gfod), who has no palate or other 
organs of speech, and therefore cannot be conceived to have pronounced 
the letters [of which it is cpmposed] ? This objection [answers the 
Nuiyayika] ia not happy, because, though Paramesvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
shew kindness to his devoted worshippers. Consequently, the argu- 
ments in favour of the doctrine that the Veda had no personal author 
are inconclusive. 

I shall now [says the Mimansaka] clear up all these difficulties. 
"What is meant by this pam /sJicpatva (* derivation from a personal 
author’) which it is sought to prove? Is it (1) mere procession («^- 
pannatva) from a person {purusJia)^ like the procession of the Veda 
from persons such as ourselves, when we daily utter it ? or (2) is it the 
arrangement— with a view to its' manifestation — of knowledge acquired 
by other modes of proof, in the sense in which persons like ourselves 
compose a treatise ? If the first meaning be intended, there will be no 
dispute. If the second sense bo meant, I ask whether the Veda is proved 
[to be authoritative] in virtue (a) of its being founded on inference, or 
(h) of its being founded on supernatural information {ugmna-lalat) ? The 
former alternative (a) \i,e. that the Veda derives its authority from 
being founded on inforente] cannot be correct, since this theoiy breaks 
down, if it be applied to the sentences of the llalati Madhava or any 
other secular poem [which may contain inferences destitute of autho- 
rity]. If, on the other hand, you say (5), that the contents of the 
Veda are distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the word 
of the Veda is [defined to be] a word which proves things that are not 
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provable by any other evidence. ISow if it could be established that* 
this Vedic word did nothing more than prove things that are provable 
.by other evidence, we should be involved in the same sort of contra- 
diction as if a man were to say that his mother was a barrm woman. 
And even if we conceded that Paramesvara might in sport assume a 
body, it would not be conceivable that [in that case] he should perceive 
things b'oyond tbe reach of the senses, from the want of any means of 
apprehending objects removed frojn him in place, in time, and in nature. 
Nor is it to be thought that his eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding with what they have perceived. This is 
is what has been said by the Guru (Prabhakara) when he refutes [this 
supposition of j an pmniscient author ; * Whenever any object is per- 
ceived [by the organ of sight] in its most perfect exercise, such per- 
ception can only have reference to the vision of something very distant 
or very minute, since no organ can go beyond its own proper objects, 
as e.ff, the ear can never become cognizant of form/ Hence the au- 
thority of the Yeda does not arise in virtue of any supernatural in- 
formation [acquired by the Deity in a corporeal shape]. 

Without any contravention^^ of, the rule of Panini(iv. 3, 101; see 
above, p. 83) that the grammatical affix with which the words Kfithaka, 
Xalapa, and Taittirija are formed, imparts to those derivatives the sense 
of ‘ uttered by ’ Hatha, Halapa, etc., it is established that the names first 
mentioned have reference [not to those parts of the Yeda being composed 
by the sages in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Yeda. Here also these appella- 
tions ought to be understood in the same manner, as referring to the fact 
of those sages being the institutors of the study of the Yeda; and we are 
not to think that the eternity of sound [or of the words of the Yeda] is 
disproved by the force of any inference [to be drawn from those names], 
since this would be at variance with the recognition [of letters as the 
same we know before] (see above, Mimfinsa Sutras, i. 19 f., p. 75), * • . . 

‘‘But [the Naiyayikas will ask] does not the recogTation [of G and 
other letters as the same we knew before] refer to them as belonging 
to the [same] species, and not as being tbe [same] individual letters, 
since, in fact, they are perceived to be different [as uttered by] each 
^ Literally “ although the rule of Paninj be awake.** 
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person, — for otherwise it would be impossible for ns to make any dis- 
tinction [between different readers, as when we say], * Somasannan is 
reading? ' This objection, however, shines as little as its predecessors, 
and has been answered in this way, viz. that as there is no proof of any 
distinction of individuality between G*s, etc., there is no evidence that 
we ought to suppose any such thing as a species of G’s, etc. of G’s 
and other letters each constituting a species]: Just as to the man who 
is ignorant that G^s constitute' a spjpcies, [that letter], though one 
only, becomes, through distinction of place, magnitude, form^ indi- 
viduality, and position, variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the man who 
is ign<5rant of an individuality of G’s, [«.^. of G’s being numerically 
different from each other], this letter, though only one, appears, from 
the distinction existing between the different persons who utter it, to be 
connected with their respective peculiarities ; and as contrary characters 
are in this way erroneously ascribed [to the letter G], there is a falla- 
cious appearance of distinctness [between different G’s]. But does this 
ascription of contrary characters which is thus regarded as creating a 
difference [between G’s] result from (1) the nature of the thing, or (2) 
from mere appearance ? There * is no proof of the first alternative, as 
otherwise an inherent difference being admitted between different G’s, 
it would he established that Chaitra had uttered ten (different] G’s, 
and not [the same] G ten times. But on the second supposition, there 
is no proof of any inherent distinction [between G’s ] ; for inherent 
oneness (or identity) is not destroyed by a difference of extrinsic dis- 
guises [or characteristics]. We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts] by 
jars, etc., that there is any inherent distinctness in the atmosphere 
itself. .... It has been said by the Acharyya *The object which 
the I^aiyayikas seek, by supposing a species, is in fact gained from 
the letter itself; and thg object at which they aim by supposing an 
individuality in letters, is attained from audible sounds {i,e. the se- 
parate utterances of the different letters), so that the hypothesis of 
species, etc., is useless.’ And he thus reaches the conclusion that, 

* since, in respect of sounds (letters), recognition has so irresistible a 
power, [literally, wakes, unrestrained], it alone repels all inferences 
against the eternity [of sound, or the Veda].” After some further 
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argumentation tlie Alimansaka arrives at tBe conclusion that “ as every 
imputation of doutt which has germinated has been set aside by the 
underived character of the Veda, its authority in matters of duty is 
shewn to be self-evident/' 

I shall not attempt to carry further my translation of this abstmse 
discussion, as the remainder of it contains much which I should find 
great difficulty in comprehending/® 

[Although. not directly connech.d with the subject in hand, the fol- 
lowing passage from S'anhara's commentary on the Brahma Sutras, iii. 
2, 40,®^ will throw some further light on the doctrines of the Himansa. 
In the two preceding Sutras, as explained by S'ankara, it had been 
asserted, hoth on grounds of reason and on the authority of the Veda, 
that God is the author of rewards. In the 40th S'utra a different doc- 
trine is ascribed to Jaimini : . 

jykarmafk Jaiminir. atah eva | Jaiminu fv achdryyo dJiarmam phalasya 
ddtaram manyaU \ ata cm hetch iruter upapattei cha | iruyate tavad 
ayam arthah svarya-Icdmo yajeta Uy evam ddishu vdhyeshu | tatra cJia 
vidhi-iruter vishaya-lhavopagamad ydgah svargaaya utpadakah iU gam-^ 
yate j anyatM hy anan%Bhthdtriko ydgah dpadyeta tatra asya •upadeiasya 
miyarthyaih sydt | nanv amhshana-vind^inah harmanah phalam na vpor- 
padyade iti parity yam pak&hah ] na esha doshah irutuprdmdnydt \ 
srutiS cjiet pramdnam yathd ^yam ha/rma-phalasamhandhah krutah upor- 
padyate tathd halpayitmyah ] na cha anutpadya Mmapy apurvam harma 
mnaiyat hdldntaritam phalam datum iahnoti Uy atah harmano vd sukBhnd 
kdehid uUardmsthd phalasya vd purvdvasthd apUrva^ ndma asti iU tarh- 
yate \ vpapadyate cha ay am arthah uktena prakdrena \ Isvaras tu phalam 
daddti Uy anupapanmm avicliitrmya Icdranasya mchitra-hdryydmpapat- 
teh muhamya-nairghrinya-prasangdd anushthana-vaiyo^thydfaUei cha | 
tdsmdd dharmad eva phalam iti | 

‘Jaimini says that for this reason virtue [is the giver of reward]/ 
The Acharyya Jaimini regards virtue [i.e. the performance of the pre- 
scribed rites md duties] as the bestower of reward. * Por this reason,' 

In fact I have left out some pages of the translation which I had given in the 
first edition, as well as the corresponding portion of the text I am indebted to the 
kindness of Professor Goidstiicker for various suggestious towards the improvement 
of my translation. But two of the passages on which he had favoured me with his 
opinion are, to my own apprehension, so obscure, that I have omitted them. 

It is partly quoted in Prof. Baneijea's work on Hindu Philosophy. 
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and because it is proved by the Yeda. This is the purport of the Vedio, 
text, 'Let the man who seeks paradise, sacrifice/ and others of the 
Baiae kind. As from this Yedic injunction we must infer the existence 
of an object [to be sought after] it is concluded that sacrifice has the 
effect of producing heavenly bliss ; for otherwise we should he involved 
in the absurdity of a sacrifice without a performer [since no one 'would 
care to sacrifice without an object], and thus tbe injunction would be* 
come fruitless., But may it not be .«5aid that it is not conceivable ‘that 
any fruit should result from a ceremony which perishes .every moment, 
so that this view must be abandoned ? NTo, this defect does not attach 
to our Mlmansaka statement, since the Yeda is authoritative. If the 
Yeda be authority, this connection of the reward with the ceremony 
must be supposed to exist just as is proved by the Yeda. But as a 
ceremony whicl^ perishes without generating any unseen virtue, can- 
not produce a reward at a distant time, it must be concluded that .there 
is either a certain subtile ulterior form of tbe ceremony, or a certain 
subtile anterior form of tbe reward, which is called ' unseen virtue.’ 
And this result is established in the manner before mentioned. But it 
it as not proved that God bestows rewards, because it is inconceivable 
that a uniform Cause [such os He is] should produce various effects, 
and because the performance of ceremonies would be useless, owing to 
the partiality and unmercifulness which would attach [to the supposed 
arbiter of men’s deserts]. Hence it is from virtue alone that reward 
results/’ 

How far this passage may he su;fficient to prove the atheism of the 
Mlman'sa,^ I will not attempt to say. Before we could decide on such 
a question, the other Sutras of tliat school which refer to this question 
(if there bo any such) would have to be consulted. 

Professor Baneijca also quotes the following text from the popular 
work, the Yidvan-moda-tarangini, in which the Mimansakas five dis- 
tinctly charged with atheism : 

2)evo na Jmehid Ihummsya hafUa hharita m haritd cha kaichii 
dste I karmunurujpdm iulhdsulhdni prCipnoU sarvo hi jamb, phaldni \ 
tiedasyd kciTttd ncr cha Jcaichtd dste nxtydh hi sahddhi, Tacha%d hi uityd | 
pTdmdnyaM astnin svaiah eva siddham anUdi-’Siddheh paratah katha'ih tat | 

” There is no God, maker of the world j nor has it any sustainer or 
destroyer; for every man obtains a recompence in conformity with his 
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works. IVeitTier is there any maker of the Veda, for its words are 
eternal, and their arrangement is eternal. Its authoritativeness is self- 
demonstrated, for since it has been established from eternity, how.can 
it be dependent upon anything but itself? 

I learn from Professor Bancijeh that the Mimansaka commentator 
Prabhakara and his school treat the Purva Himansa as an atheistic 
system, while Humaiila makes it out to be theistic. In fact the latter 
author makes the following eo’.iplaint at the commencement of his 
Yarttika, verse 10 : Frdyenaiva hi Mlmdmsd loke loMyatlkritd | tdm 
dstiha-pathe karitum ayafh yatnah kriio mayd | *‘Por in practice the 
Mimansa has been for the most part converted into a Lokayata** 
(atheistic) system ; but I have made this ejffort to bring it into a theistio 
path.’^ See also the lines which are quoted from the Padma Purana by 
Yijnana Bhikshu, commentator on the Sankhya aphorisms, in a passage 
which I. shall adduce further on.] 

It appears from a passage in Patanjali’sHahabhashya, that that great 
grammarian was of opinion that, although the sense of the Yeda is 
eternal, the order of the words has not continued uniform ; and that it 
is from this order having been variously fixed by Ka^ha, KalSpa, and 
other sages, that different portions of the Indian scriptures are called 
hy theirnames. 

The following passages from the ATahabhashya, and from the Com- 
mentaries of Kaiyyata and Nagojibhatta thereon, are extracted from 
the fuller quotations given by Professor Goldstiicker in pp. 147 f. of 
the Preface to his Alanava-kalpa-sutra. 

Patanjali : Nanu cha uUam hi chlianMUm kriyante nitydni chhan^ 
ddihsV^ Hi I yadyajyy artho nityali [ yd tv asau varndnupurvt sd anityd 
tad-lhedach cha etad hhavati Kuthakani. Kdla^akam Maudakam Fai^pald^^ 
dakam ityadi . ... 1 Kaiyyata: JSfitydni^^ iti 1 karitur asmarandt 
teshdm Hi Ihdvah j ^*yd tv asdv^^ iti ] maJuipraJayadishu varndnupdrvd- 
vindie punar utpadya rishayah samskdratisayad veddrtlmm smritvd iahSch 
rachand^ vidadhaii ity arthah | ^Had-lheddd^^ iti | ampurvl-lheddd iiy 
arthah | tatai cha JTathadayo vedampurvyah karttdrah eva ityddi | 
INagojibhatta : Aliena vedasya nityatvam svlJcritya afhkcm unity atvdm 
dha ^^yadyapy arthah'*^ iti | anma vedatvam sabddTtholhaya-vritti^dhvO'- 
nitvam I nanu dhdtd yathd purvam akalpayad^^ iiyddi-kruti-lalem 

8® Sea Colehrooke’s Misc. Eea. i 402 ff., or p. 269 ff. of Williams andKorgate^s ed. 
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^nupur'oi dt/pi sa &oa iU navy a-purva-mimdmsd’siidhantdt sd nityd iti 
(vyuhtam ata alia ma'haprdayddishv’*^ iti | dnupurvyds tat-tat-Jcshana- 
ghatitatvena anityatvam iti IMvah iti hechit | tanna ] yadyapy artho 
nityah ityddi-vdhyo’imha-virodhit | arthasydpi jyotishtomdder anitydU. 
vat I pravdhdvichohkedena nityatvam t% ulhayor apt tasmad mamantara- 
hhedena dnupurm hhimd eva prati-manvantar am chaiskd krutir anyd 
vidhiyate^^ ity iMer ity any e \ pare tu [ a/rtho nityaV^ ity atra Icrita^ 
katvorvirodhy-anUyatvasyif eva alhyt(p(igamah pUrva^pahhind tadriia-^ 
nityatmeya eva pliJiandassu uMeh | evani cha arthorialdena atra tharah \ 
muhhyatayd tasya eva 8arva-veda4dtparyyd-vishayatvdt f ^^vedaii cha 
sarvair aham eva vedyah iti Gitohter ity dhuh | varndnupurvydh anit- 
yatve mdnam alia “ tad-lheddch cha iU | anityatvd-vydpya-lhedena tat- 
siddhih j Ihedo Hra ndndtvam \ Ihare tu na ndndtvam ] Ihede , mdnam 
vymahdram aha \ Kdthaha ’’ ityddi | a/rthaikye ^py anupurvi-hhedad 
eva KdthakarMldpahddi-vyavahdrah iti Ihdvah \ atra dnupurpl anityd 
ity itJiieh paddni tuny eva iti dhvanitvam | tad aha cha Kafhd- 

dayah ityddi | ' , 

As Professor Goldsfcucker has only given (in p. 146 of his Preface) a 
translation of the above extract from Patanjali, and has left the pas- 
sages from Haiyyata and Nagojibhatta untranslated, I shall, give his 
version of the first, and my own rendering of the two last. 

Fatanjalii ‘'Is it not said, however, that ‘the Yedas are not made, 
but that they are permanent {ie. eternal)?’ (Quite so); yet though 
their sense is permanent, the order of their letters ha? not always ‘ re- 
mained the same ; and it is through the difference in this latter respect 
that we may speak of the versions of the Kathas, Kalapas, Mudakas, 
PippalMakas, and so on.” Kaiyyata on Fatanjali : “ ♦ Elternal ; ’ by 
this word he means that they are so, because no maker of them is 
remembered. By the words, ‘the order of their letters,’ etc., it is 
meant that, the order of the letters being destroyed in the great 
dissolutions of the universe, etc., the rishis, when they are again 
created, recollecting, through their eminent science, the sense of the 
Teda, arrange the order of the words. By the phrase, ‘ through the 
difference of this/ is meant the difference of order. Consequently, 
Xatha and the other sages [to whom allusion was made] are the authors 
of the order of the Veda.” Nagojibhatta on Fatanjali and Kaiyyata : 
“Admitting in part the eternity of the Veda, he, Patanjali, declares in 
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the words, Hhough the sense is eternal,’ etc., that it (the Teda) is also 
in part not eternal. By this plause it is implied that the character of the 
Yeda as such is constituted both by the words and by the s^nse.®^ But is 
not the order also eternal, since it is a settled doctrine of the modem 
Mimansakas, on the strength of such Vedic texts as this, Hhe creator 
made them as before,’ etc., that the order also is the very same ? IlTo; 
this is incorrect, and in consequence, he (Haiyyata) says, ^in the great 
dissolutions,’ etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it is formed in particular moments. But this is 
wrong, because it is opposed to the conclusion of the sentence, ^ though 
their sense is eternal,’ etc., and because the objects signified also, such 
as the jjmtishtoma sacrifice, are not eternal. Others say that both the 
sense and the order of the words are eternal [or permanent], owing to 
the continuity of the tradition ; and that, consequently, it is in different 
manvantaras that "the order of the words is different, according to the 
text, ^in every manvantara this ^ruti (Yeda) is made different.’ Others 
again think that in t]ie words, ‘ the sense is eternal,’ etc., an admis- 
sion is rnade by an objector of an eternity opposed to the idea of 
production, since it is only such a [qualified] eternity that is men- 
tioned in the Yeda; and that thus the word ^ sense,’ or ^object’ 
(arthah), here refers to l^vara, because he is the principal object which 
is had in view in the whole of the Yeda, according to the words of the 
Bhagavad-gita (xv. 15), * It is I whom all the Yedas seek to know.’ 
He next states the proof of the assertion that the order of the letters is 
not eternal, in the words, ^ through the difference of this,’ etc. The 
difference in the order is proved by the difference in the things included 
under the category of non-eternity. Difference here means variety. But 
in Is vara (G*od), there is no variety. He declares current usage to be 
the proof of difference, in the words ‘ Hathaka,’ etc., which mean that, 
though the sense is the same, we use the distinctions of Kathaka, Kalar 
^ paka, etc., in consequence of the difference of arrangement, Here by 
saying that the order is not eternal, it is implied that the words are the 
same. And this is what is asserted in the words [of Xaiyyata], f con- 
sequently Eatha and the other sages,* ” etc. 

^ I ,am indebted to Professor Goldstucker for a correction of my form#** rendenhg 
of this sentence, and of several otbci-s in this passage of Nagojibbatta, 
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After quoting these passages at greater length than I have given 
them, Professor Goldstiicker goes on to remark in his note: have 

quoted the full gloss of the three principal commentators, on this im« 
portant Sutra [of Panini] and its Yarttikas, because it is of considerable 

interest in many respects see Kaiyyata and jN’agojibh'atta 

writhing under the difficulty of reconciling the eternity of the Yeda 
with the differences of its various versions, which, nevertheless, main- 
tain an equal claim to infallibility. Patanjali makes rather short work 
of this much vexed question ; and unless it be allowed here to render 
his expression (which means ‘letter’), ‘word,’ it is barely pos- 
sible even to understand how he can save consistently the eternity or 
permanence of the ‘ sense ’ of the Yeda. That the modern Mimansists 
maintain not only the ‘eternity of the sense,’ but also the ‘ permanence 
of the text,’ whicl^ is tantamount to the exclusive right of one single 
version, we learn, amongst others, from Nagojibhatta. But as such a 
doctrine has its obvious dangers, it is not shared in by the old Miman- 
sists, nor by ITagoji, as he tells us himself. He and Kaiyyata inform 
us therefore that, cfmmgst other theories, there is one, according to 
which the order of the letters (or rather words) in the Yaidik texts got 
lost in the several Pralayas or destructions of the worlds ; and since 
each manvantara had its own^ revelation, which differed only in the 
expression, not in the sense of, the Yaidik texts, the various versions 
known to these commentators represent these successive revelations, 
which were ‘ remembered,’ through their ‘ excessive accomplishments,’ 
by the Eishis, who in this manner produced, or rather reproduced, the 
texts current in their time, under the name of the versions of the 
Kathas, Hdapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the same 
subject by Kumarila, in his Mimansa-varttika (i. 3, 10).” 

III. The Vedanta , — I proceed to adduce the reasonings by which Bada- 
layana, the reputed author of the Brahma, S'ariraka, or Yedanta Sutras, 
as expounded by S'ankara Acharyya in his S'driralonmmd'fksa’-'bhashya^ 
or commentary on those Sutras, defends the eternity and authority of 
the Yeda. His views, as we shall see, are not by any means identical 
with those of Jaimini and’ his school. After discussing the question 
whctlier any persons batmen of the three highest tribes are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 


99 


tliat S'udras, or persons of the fourth tribe, aia incompetent, while 
beings superior to man, the gods, are competent (Colebrooke’s Misc. 
Ess. i. 348, or p. 223 of Williams and NTorgate’s ed.) In Sutra, i. 3, 
26, the author determines that the gods have a desire for final emanci- 
pation, owing to the transitoriness of their glory, and a capacity for 
attaining it, because they possess the qualities of corporeality, etc. ; 
and that there is no obstacle which prevents their acquiring divine 
knowledge. A diMculty, however, having been raised that the gods 
cannot be corporeal, because, if they were so, it is necessary to conceive 
. that they would be corporeally present (as priests actually are) at the 
ceremonial of sacrifice, in which they are the objects of worship, — a 
supposition which would not consist with the usual course of such cere- 
monies, at which the gods are. not seen to be corporeally present, and 
^ould, in fact, involve an impossibility, since Indra, for example, being 
but one, could not be corporeally present at numerous saciifices at 
once; — this difficulty is sdved (under Sutra i. 3, 27) in two ways, 
either by supposing (1) that the gods assume different forms, and 
are present at many sacrifices at once, although invisible to mortals; or 
by considering (2) that, as a sacrifice is offered to (and not, by) a deity, 
many persons may present their oblations to that deity at once, just as 
-xme Brahman may be saluted by many different persons at the same 
time. It is, therefor^, concluded that the corporeal nature of the gods 
is not inconsistent with the practice of sacrifice. Having settled these 
points, S'ankara comes to Sutra i. 3, 28 : 

^^B^ahde iti chet | na \ atak prabhmat | pratyahhdnumanalhjam^^ 1 

Md ndma vigraftmaUve devadindm alhyupagamyamdm harmani kaS^ 
chid virodhah prasanji j hide iu virodhah proBajyefa 1 katham \ Aut- 
paUikam hi hldasya, 'arthma sambandham diritya anapehhatvdd 
Ui vedasyd prdmdnyafh sthapitam \ Iddrafk tumgrahavati dev aid '^Ihyu- 
pdgavnyamdnd yadyapy dUvccryya^yogdd yugapad aneka^karvici^sanibccn'^ 
dhlnihammsM IhunjUa tathdpi mgrjihchyogdd asmad-udi-vaj janam-ma- 
ranavail sd iti nityasya hldasya anityena arthma nitya-samlandhe pra- 
Ityanidne yad vaidihe hide prdmdnyafh sthitam tasya vtrodhah sydd iti 
chet 1 na ay am apy a$ti virodhah | kasmdd atah pralhavdV^ 1 Atah eva 


^00 For a diseussion of the different question whether the gotfs can practise the cere- 
monies presenbed in the Vedas, see the First Volume of this work, p, 365, note. 
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M midiMt ialdad devudilcaih jagat pralhavati 1 N'anu ^^janmddi asya 
yatah ” (Bralama Sutras i. 1, 2) iti Irahma-pralhavatvam jagato ^mdiha* 
ritam hafham iha ialda-jpralhavatvavfi uchjate | Apicha yadi ndma vai- 
dihdt ialdad asya pralhavo ^hhjupagatah Icatliam etdmtd virodhah salde 
parihritah | yavatd Vmavo Eudraji Adityuh 'Vihedevah Marutah ity ete 
Wthah anitydh eva utpattimattvat | Tad-anityatm oha tad-^achaMnam 
midihanam Ym'o-ddi’-iabddnd^ anityatvam hena vdryyate | Frasiddltaih hi 
hke Devadattasya putr^ utpame Yajnajdattah^ Hi tastja ndma hriyaU iti | 
Tamad mrodhah em iMe iti diet j na \ Gavadi-saldartha-sambandha- 
nityutmr-darsandt ] Na hi gamdi-vyaktind^ utpattimattve tad-ukritlnam 
apy utpattimattmrri sydd dravya-gma-karmandm hi (oyaktayah em utpad- 
yante dlcritayah | Alriiilhii cha iahddndm mmhandho na vyaktibhih | 
isyalctindm dnantydt mmlandha-grahandnnpapatteh J Yyaktidm utpadya- 
mdndsv apy dliritlndfh nityatmd na gmdd,i4aMediu Tca^ohid mrodho driS- 
yate ] Tathd devadi-vyaUi-pralha'odlhyupagame ^pi almti-nityaUdd na 
Icaschid Y-asv-adi4aldeshu mrodhah iti draditamyam | Akriti-viseshas tu de- 
i}ddindm mantrarthavadadibhyo vigrahavattvady-avagamad magantavyah | 
Sthdna-vUesha-samlandha-nimittdi cha Indradi - iabddh Mndpatyddi- 
Salda-mt ] Tata6 cha yo yas tat tat sthdnqm adhitishthati sa sa Indradi- 
sabdair alhidhiyate iti na dosho lha.ati | Na cha idam iaMa-prabhavat- 
mm Brahma- prablmatva~vad updddna-lcdranatvdbhprdyena uohyate [ 
kathaih tarhi sthiti-rdcliahdtmand nitye iahde mtydrtha-mmhandhini 
iabda-vtyavahdra-yoyyartha-vyaUi-nishpattir ^^atah prabhamV^ ity uch- 
yate \ katham punar amgamyate iahddt prdbhavati jagad iti ( pratya^ 
kehdnumdndbhydm ” | Bratyakehafh irutih | prdmdnyam prati anape-- 
hhatvdt 1 anumdnam smritih 1 prdmdnyam pruti sdpehhatvdt | Te hi 
iaUa-pundm erishtim dariayatah j iti vai prajdpatir d&oan 

asrijata ^^asrigram^^ itipianushyan ^Hndmah^^ itipitrifke ^Hirah pavi- 
tram^^ iti grahdn ^^dkvay^ iti etotrurh *^mhdnH^ iti iastram abhi 
saubhagd^^ ity anydh prajdh iti iruti^ | Tathd ^nyairdpi sa manasd 
ndcham mithunafh samabhavad^^ (S'atapatlia Brahmana x. 6, 5, 4, and 
BriBadaranyaka XJpanishad, p* 50) ityddind tatra tatra iabda-pdrmld 
srishtihirdvyaie | SmriUr ctpH^ anddi-nidhand nptyd vdg utsrishtd svayam- 
Ihuvd I adau vedamayl divyd yatah sarvdh pravriUayaV^ ity utsargo^py 
ayau vdchah sampraddya-pravarttandtmako drashtavyah anddi-nidhand- 
yah anyadriiasya utsargasya asambhavat | Tathd ndma rupam cha bhu- 
tandm larmandm cha pravarttanam 1 Yeda-iabdebhya ^adau nirrnam m 
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mahei'OctTah*^ iU\ sarveshum cha so, ndmani JzaTmdni clia^ritliahp'jrifliah; | 
Vedd'idbdelihya evddau pritJMk samsthd^ cha nirmame^^ iti cha ) Apicha 
chihiTshitaM aHham anutisJithan tasya vdchahaih idbdaw> puTvam sfiiritva 
pakohdt tarn wrtham anutzshthati iti saT'oechdih nah pratyaksham Hat [ 
Tathd prajapater api sraslituh srishteh purvmi midikdh kabddh manan 
pradurlMuvtch pasehat tad-anugatan arthdn casarjja iti gamyate \ Tathd 
cha iTutih sa hJiuT iti vydhavan hJiumizi asrifata^^^^^ ity'-evuM-ddikd 
^hiir-'ddi-sahdedhyah eva matiastp'i ddiiThhutehhyo hhuT-ddi-lokdn praduT^ 
Ihutdn srishtan darimjaii [ Um^utmakam punah sdbdam alhipretya idafk 
iahda-pralhamtvam uchyate | sphotam iiy aAa ] . . . . Tamad nityat 
idbdat sphota-rupad ahhidhayakai hriyd^kdTaka-p}ialaA,akshanam jagad 
alhidheya-lhutam prdbhavatlti | . Tatai cha nityelhyah ialdelhyo 

devadi-vyahtlndni' prahhavah ity aviruddham | 

Sutra i. 3, 29. *‘^A^ eva cha nityatvayn | svatantrasya kartiuk maa^ 
Tundd eva hi sthite vodasya yittyatve d6vddi-'vycikti-pral)hav(ibhyupcigaviena 
tasya viTodhaM dsankya atah pvahhavud^* iti patihritya idduifh tad eva 
veda-nityatvam sthitam dradhayati “ ata eva cha nityaivam ” iti | -Utah 
eva cha niyatdkriter devdd&t jagato vedaAalda-prabhavatvad eva vedch 
iahda-nityatvam api pratyetavyam [ Tathd cha mantra-varnah ** yajnena 
vdchah padavlyam dyan tarn amavi'^^dann risliislm pravishtdm^^ iti sthi’- 
tdm eva vdcham anuvinndm darhyati ) Vedavyusas cha evam eva smarati 
{ATaliabliarata, Yanap, 7660) | ^^yugdnte ^ntarhitdn veddn setihdsdn ma- 
harshayak j lelhire tapasd purvam amjndtdh svayambhmd iti | 

‘‘ Sutra i. 3, 28 : ‘ But it is said that there will be a contradiction in 
respect of sound (or the word) ; but this is not so, because the gods are 
produced from it, as is proved by intuition and inference.’ 

'^Be it so, that though the corporeality of the gods, etc., be admitted, 
no contradiction will arise in respect of the ceremonial. StiU [it wiH 
be said that] a contradiction will arise in regard to the word. How ? 
[In this way.] By founding upon the inherent connection of a word 
with the thing signified, the authority of the Veda had been established 
by the aphorism ‘ anapekshatvdti etc. (Mimansa Siitras L 2, 21 ; see 
■above, p. 7.5.) But now, while it has been admitted that the deities are 
corporeal, it wiE follow that (though from their possession of divine 
power they can at one and the same time partake of the oblationa 


Compare S'atapatha Brahmana, xi, 1, 6, 3, 
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offered at numerous sacrifices), they will still, owing to their corpo- 
reality, he subject, like ourselves, to birth and death ; and hence, the 
eternal connection of the eternal word with an object which is non- 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Veda ; [for thus the word, not 
having any eternal connection with non-eternal things, could not he au- 
thoritative]. But neither has this supposed contradiction any existence. 
How ? 'Because they are produced from it.’ Hence the world of gods,\ 
etc., is produced from the Yedic word. But according to the aphorism 
(Brahma Sutras i. 1, 2) ' from him comes the production, etc., of all this,’ 
it is established that the world has been produced from Brahma. How, 
then, is it said here that it is produced from the word ? - And, moreover, 
if it he allowed that the world is produced from the Vedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch as aU 
the following classes of objects, viz. the Yasus, Budras, Adityas, Yi^- 
vedevas, Maruts, are non-eternal, because produced; and when they 
are non-eternal, what is there *to bar the non-eternity of the Yedic 
words Yasu, etc., by which they are designated ? Tor it is a common 
saying, 'It is only when a son is horn to Devadatta, that that son 
receives the name of Yajnadatta,’ T i.e. no child receives a name before 
it exists]. Hence a contradiction does arise in regard to [the eternity 
of] the word. To this objection we reply with a negative ; for in the 
case of such words as cow we discover an eternal connection between 
the word and the thing. Bor although individual cows, etc., come 
into existence, the species to which they belong does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and pot their species. How it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a connection 
would in their case he impossible. ' Thus as species are eternal (though 
individuals begin to exist) no contradiction is discoverable in the case 
of such words as cow, etc. In the same way it is to be remarked that 
though we allow that the individual gods, etc., haVe commenced to 
exist, there is no contradiction [to the eternity of the Yedic word] in 
the [existence of the] words Yasu, etc. [which denote those individual 
gods], since the species to which they belong are eternal. And the 
fact that the gods, etc., belong to particular species may he learned 
from this, that we discover their corporeality and other attributes in 
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the hymns and arthayadas (illnstratiye remarks in the Yedas), etc. The 
words Indra, etc., are derived from connection with some particular post, 
like the words ^commander of an'army’ (sendjpati)) etc. Hence, who- 
soever occupies any particular post, is designated by the words Indra, 
and so forth ; [and therefore Indra and the other gods belong to the 
species of occnpants of particular posts]. Thus there is no difficulty. 
And this derivation from the word is not, like production fi*om Brah- 
ma, meant in the sense of evolution from a material cause. But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase ^produced from it’ that the production of 
individual things, corresponding to the ordinary sense* of words, is 
effected by a thing (sound or language), the very nature of which it 
•is to denote continuance [and not such change as is involved in the idea 
of production ?] How, again, is it known that the world is pro- 
duced ff-om the word ? The answer is, [it is known] * from intuition 
and inference.’ ‘ Intuition ’ means the Veda, because it is independent 
of any (other authority). ‘ Inference ’ means the smriti, because it is 
dependent oh another authority (the Veda). These two demonstrate 
that the creation was preceded by the word. Thus the Veda says, ‘ at 
(or with) the word ete (these) Prajrpati created the gods; at aBrigram 
(they were poured out) he created men ; at iiidavah (drops of soma) he- 
created the pitris ; at Urah joavitram (through the filter) he created the 
libations ; at usavah (swift) he created hymns ; at mivdni (all) he created 
praise ; and at the words alhi sauhjiagd (for the sake of blessings) he 
created other creatures.’ And in another place it is said * with his 


This sentence is rather obscure. 

According to Goviuda Anaiida’s Gloss this passage is derived from a Chhandoga 
Brahmana. It contains a mystical exposition of the words from Hig-veda, ix. -62, 1 
(—Saraa-veda, ii. 180) which are imbedded in it, viz. ete amgram indavas Urah 
fmitYam dsavah | mdmni ahhi satihJtagd | “ These Imrrying drops of soma have been 
poured through tho filter, to procure all blessings.*’ (6ee Benfey’s translation.) It was 
by the help of Dr. Bertsch’s alphabetical list of tlie initial words of the verses of the 
Eig-veda (in Weber’s Inclische Studien, vol. iii.) that I discovered the verse in ques- 
tion in the Eig-veda. Govinda Ananda gives us a specimen of hxs powers as Vedio 
exegete in the following remarks on this passage : Ity etan-^nanira-&tlmih padaik 
smritvd jBrahmd devddJn asrtjaia ) tattra iti padam mrvammatvdd devdnam 

Sindrakam asrig rudhiram tat pradhdne dehe ramanU iti asrigra^*^ manmhydl^ j 
chandra^sthdmm piirlndm indu-sahda?}. smdrahah ityddi [ “Brahma created the gods, 
etc., in conformity with the recollections suggested by the variems words in this verse. 
The word eU (* these ’) as a pronoun suggested the gods. The beings who disport 
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mind lie entered into conjugal connection witli Tach (speecli).* (S'. P. 
Hr, X. 6, 5, 4, Brih. Ar. Up. p., 50.) By tEese and other such texts 
the Yeda in various places declares that creation was preceded by the 
word. And when the Smriti says, ^In the beginning a celebuial 
voice, eternal, without beghtning or end, co-essential with the Vedas, 
was uttered hy Svayambhu, from which all activities [proceeded] ’ 
(see above, p. 16), the expression ‘utterance of a voice ’is to be re- 
garded as employed in the sense of the origination of a tradition, 
since it is inconceivable that a voice which was ‘ without beginning or 
end/ could be uttered in the same sense as other sounds. Again, we 
have this other text, ‘ In the, beginning Mahesvara created fi:om the 
words of the Veda the names and forms of creatures, and the origina- 
tion of actions ; ’ and again, * He created in the beginning the several 
names, functions, and conditions of all creatures from the words of the 
Veda.’ (See above, pp. 16 and 6.) And it is a matter of common ob- 
servation to us all, that when any one is occupied with any end which 
he wishes to accomplish, he first calls to mind the word which expresses 
it, and then proceeds to effect his purpose. So, too, in the case of Pra- 
japati the creator, we conclude that before the creation the words of the 
Yeda were manifested in his mind, and that afterwards he created the 
objects which resulted from them. Thus the Vedie text which says, 
‘ uttering he created the earth etc.,’ intimates that the 

different worlds, earth, and the rest, 'were manifested, created from 
the words etc., manifested in his mind. Of what sort, now, was 
this word which is intended, when it is said that the world was pro- 
duced from the word? It was (disclosure or expression), we 

are told.” 

I shall not quote the long discussion on which S’ankara here enters, 
regarding this term. (See Colehrooke’s Misc. Ess. i. 305 ff. ; Ballan- 
tjne’s Christianity contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author’s translation of the commencement of the Mahabhashya, 
p. 10; and Professor Miiller’s article on the last-named work in the 
Journal of the German Or. Soc, vii. 170). S'ankara states his conclusion 

themselves in bodies of 'which blood (asri/t) is a predominant element, were asrigrah^ 

‘ men.’ The word indu (which means both the soma plant and the moon) suggested 
the fathers who dwell in the moon/’ etc., ete. The sense of awigram, as given above 
in the text, is << were poured out.” Govinda Ananda, no doubt, understood it correctly, 
though he considered it necessary to draw a mystical sense out of it. 
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to be that ^'fromtbe eternal word,intbe form ois^Jiota^ which expresses 
[all things], the object signified by it, viz. the world, under the three 
characters of action, causer, and the results of action, is produced/’ and 
finishes his remarks on this Sutra (i. 3, 28) by observing: Consequently 
there is no contradiction in saying that the individual gods, etc., are de- 
rived from eternal words.” He then proceeds to Sutra L 3, 29 : ^ Hence 

results the eternity of the Yedas.’ ” On this he observes, “ The eternity 
of the Yeda had been established by the fact of its being described in 
the Smriti as the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the admission that 
individual gods, etc., have commenced to exist. This doubt, however, 
having been set aside by the preceding aphorism, ‘ Since they are pro- 
duced from it,’ he now confirms the eternity of the Yeda (which had 
been already proved) by the words of the Sutra before us, which mean 
that as a result of this very fact that the world, consisting of gods and 
other beings belonging to fixed species, was produced from the words of 
the Yedas, the eternity of these Yedic words themselves also must be 
believed. Accordingly, the words of the hymn, ^by sacrifice they fol- 
lowed the path of Yacb, and found her entered into the rishis ’ (E. Y, 
X. 71, 3 ; see the First Yolume of this work p. 254, and Yolume Second, 
p. 220) prove that Yach already existed when she was discovered. And 
in the very same way Yedavyasa records that, ‘ formerly the great rishis, 
empowered by Svayambhu, obtained through devotion the Yedas and 
Itihasas, which had disappeared at the end of the preceding yuga.’ ” 
Sayana refers to the Sutra just quoted (i. 3, 29), as well as to another 
of the Yedanta aphorisms (i. 1, 3) in p. 20 of the introduction to Ms 
Commentary on the Eig-veda in these wprds : 

Nanulliagavatd BadarayanenaVedasya Brahma-hdryyatvam sutritam ) 
kdsira-yonitvdd^^ iti \ rigvedddi-^dstra-hdramtvad Brahma Baroagnam 
iti Butrdrthah | Iddhmi | na etdvatd paurmheystvam lhavati | manushya- 
nirmitatmlhdvdt 1 zdrisam apaurusheyatvam alhipretya vyavaMra-daid^ 
yam aTcdiadi-md nityatvgm Bddmrdyanenaiva devatadMharam sutritam | 
ata evacha nityakam ” tit | 

But it is objected that .the venerable Badarayana has declared in ' 
the aphorism ‘ since he is the source of the ^astra (Brahma Sutras i. I, 
3), that the Yeda is derived ftom Brahma ; the meaning of the aphorism 
being, that since Brahma is the cause of the Eig-veda and other S'astras, 
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lie is omniscient. This is true; but it fumisbes no proof of the 
human origin of the Yeda, since it iv’as not formed by a man. Badara- 
yana had in view such a superhuman origin of the Yeda, when in the 
[other] aphorism ^ hence also [its] eternity is to be maintained,^ (which 
is contained in the section on the deities), he declared it to be, like 
the aether, etc., eternal, during the period of mundane existence.’^ 

The remarks of S'ankara oil the Brahma Sutra (i. 1, 3) above referred 
to, begin as follows ; 

Mahatah rig-vedad^eh ^astrasga mieM^vidya-sthanoj^alnmliitaBya 

sarmrtha-dyotinm sarmjna-lcaTggasya yonih Mramm brahma | na 
hi tdrUasya sddrasya rigveddii-ldlcshamsya Bwrmjna-gundmitaBya Bar- 
voyndd myatah samlhavo ^sU j Yad yad vistdrartha^i Sdstram yasmdt 
puruBna-viieshdt BamVhamti yathd 'oydlcaranddi Famny-dder jneyaiTca- 
deidrtJiam a^i sa tato ad'hiJcatara-mjndnah iti prasiddliani lolce 1 Jcimu 
vaMavyam aneka - idJcTid - Iheda - hJiinnasya deva - tiryan- manushychvarnd- 
^ramddi-jpravihhdga-hetor rig-vedddy-akhjasya sarva-jndnakci/rasya apra- 
yainena eva Md-nydyena ^urusha-nihasa-md yasmad mahato hJiutdd 
yoneli Bambhwah asya maJtato Ihutasya nUvasitam etad yad rig-vedak 
ity-adeh irutes) tasya mahato Ihutasya niratisayam sarvajmtvam sarva- 
iaictitvam cha iti | 

Brahma is the source of the great S'astra, consisting of the Eig-veda, . 
etc., augmented by' numerous branches of science, w'hich, like a lamp, 
illuminates aU subjects, and approaches to omniscience. Now such a 
S'astra, distinguished as the Eig-veda, etc., possessed of the qualities of 
an* omniscient being, could not have originated jfrom any other than an 
omniscient being. When an extensive treatise on any subject is pro- 
duced by any individual, as. the works on Grammar, etc., were by 
Panini and others, — even although the treatise in question hare for its 
subject only a single department of what is to be known,— it is a 


^0^ See tbe quotation horn tbe Tedartbp-praka^a, at tbe top of p. 70, above. The 
astber (al’Ssa) is uncreated according to tbe Vaisesbikas (Kanada’s Sutras, ii. 1, 28, 
■with Sankara Mirra's commentary, and S'ankara Aoburyya on Vedanta Sutra, ii. 3, 3 : 
Mu Ay dkas'asya utpatiih samhhamyitum iahja srmat-Kanailmg’-abhiprdydnusarishu 
fimUu I “ Tbe production of tbe aetber cannot be conceived as possible, so long as 
those wbo Mow Kanada’s view retain tbeir vitality**). Tbe Vedanta Sutras, ii. 3, 
1-7, on tbe other band, assert its production by Brahma, in conformity with tbe text 
of the Taittiriyakas which affirms tbm i masinad vai etastnad atManah dhuscdi jowt- 
ihntah j Prom that Soul tbe aether was produced,** 
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matter of notoriety tliat tLe author is possessed of still greater know- 
ledge than is contained in his work.^®® What then need we say of the 
transcendent omniscience and omnipotence of that great Being from 
whom issued without effort, as an amusement, like a man’s breathing 
(according to the Yedic text ‘the Eig-veda is the breathing qf that 
great Being that mine of universal knowledge called the Rig-veda, 
etc., which is divided into many sakhas, and which gave rise to the 
classes of gods, beasts, and men, with their castes and orders ? ” 

It is clear from the aphorism last quoted that there is a distinc- 
tion between the doctrine of the Purva and the tJttara 

Mimansa, or Vedanta, regarding the origin of the Veda, in so far as the 
former is silent on the subject of its derivation from Brahma, which the 
latter asserts. It is also to be observed that Sayana nnderstanaa the 
eternity of the Veda as laid down in the Brahma Sutras in a qualified 
sense (as limited to ^e duration of the mundane period) and not as an 
absolute eternity. 

I may remark that in their treatment of the Vedic passages which 
they cite, the practice of Badarayana, the author of the Brahma Sutras, 
and of his commentator, Sankara Acharyya, corresponds to their theory 
of the infallibility of the sacred text. The docrrines inculcated in 
the Sutras, and expounded and vindicated by the commentator, pro- 
fess to be based on the Veda ; and numerous texts are cited in their 
support. Such passages as coincide with the theories maintained in 
the Sutras are understood in their proper or literal sense ; 

Dr. Ballantyne (Aphorisms of the Vedanta, p, 8 ) renders the last words thus : 
. . . . that man, even in consideration of isinferr^ to he exceedingly knowing.” 
Govinda Ananda’s note, however, confirms the rendering I have given. Part of it is 
as follows : Tadl yach chhastram yasmnd dptat samhkavati sa tatah id$trdd adhikW.r» 
tha-jndnali iti prasiddham ] “ It is well known that the competent author from whom 
any treatise proceeds has a knowledge of more than that treatise (contains).” The 
idea here is somewhat similar to that in the second of Bishop Butler’s Sermons 
“Upon the love of God” : Effects themselves, if we knew them thoroughly, would 
give us hut imperfect notions of wisdom ana power ; much less of his Being in whom 
they reside.” . . . . “ This is no more than saying that the Creator is superior to the 
works of his hands.” 

106 An alternative explanation of the aphorism is given by the commentator, 
according to which it would mean : “ The body of Scripture, consisting of the B-ig- 
veda, etc., is the source, the cause, the proof, whereby we ascertain exactly the nature 
of this Brahma ” {athavd yathoUmn Hgvedddi’ddstram yonil% kdranam pramanam 
asya Bralmam yathdvat svariipadhiyamey 
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whilst other texts which appear to be at variance with the Tedantic dog« 
mas, and4o favour those of the other philosophical schools, are explained 
asbeingmerely figurative (^gmna or hhdMa ) ; or other interpretations jare 
given. See, for example, the Brahma sutras, i. 1, 6 ; ii, 4, 2f., etc., with 
S'ankara’s comments. The supposition of any real inconsistency between 
the different statements of the sacred volume is never for a moment 
entertained.^®^ As, however, the different authors of the Tedic hymns, 
of the Brahmanas, and even of the Upanishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re- 
cognized no fixed standard of orthodox doctrine to which they were 
hound to conform, — ^it was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. But as, 
in later times, the Vedas came to be regarded as supernatural and in- 
fallible hooks, it was necessary that those systematic theologians who 
sought to deduce from their contents any consistent theory of being and 
of creation, should attempt to shew that the discrepancies between the 
different texts were only apparent. 


Sect. IX. — Arguments of the foUowers of the Vaifeshiha, and 

' Sdnhhya Systems in sujgport of the authority of the Vedas, hut 
against the eternity of sound* 

I. The Nydya. — ^The eternity of sound is, as we have already dis- 
covered from the allusions of the Mimansaka commentator, (above p. 73), 
, denied by the followers of the Xyaya school. The consideration of this 
subj.ect is begun in the following way in the Xyaya aphorisms of Go- 
tama, as explained by Yi^vanatha Bhattacharya in the Nyaya-sutra- 
vritti, ii. 81 : 

See S'ankara on the Br. Sutras, ixi. 31 Q;). 844 of Bibl. Indica), ■where he says, 
yadipunar eJeasmtn Brajimani bahuni vijndnani vedantdntareshupratipipadayisMtdni 
tesihdm eTcam ahhraniam hhrdntdni iiardniity anaivdsa-prasango mddnteshu tasmdd not 
tdvat prativeddntam Brah7na-vijndna--hheddi, dsanhitum iaJcyate | If, again, in the 
different Tedantas {i.e. Upanishads) a variety of conceptions regarding the one Brahma 
he sought to he established, one of these (conceptions) will he correct, and the others 
erroneous, and thus the objection of being untrustworthy will attach to the Upani- 
shads. It must not, therefore, he suspected that there ia in each of the Upanishads 
a different conception of Brahma,” 
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Vedasi/a prdmdnyam dpta-prdmdnydt siddham ( m cha idam yujyate 
vedasya nityatvdd ity diankdydm mrndndm amtyatvdt Icatkam tat-samu^ 
ddya-rupasya vedasya nityatvam ity diayena ialddnityatva-praJcaranam 
drabhate | tatra siddhanta-sufram ( ^‘AdimaUvdd aindriyalcatvdt krita- 
IcaUdd upachdrdch | 81. Sahdo ^nifyah ityddxh | ddimaitvat sakd- 
ranahaivdt | mm m saMranakatvam kantha-tah-^ddy -alhiyJiatdder 
vyanjakatvendpy updpatter atah aha aindriyakatvad iti sdmdnyavattve 
sati mhir-ind/riya^janya’daukikika-piatyakBha-vi&hayatvdd ity arthah | 

, , * . Aprayojakatvam dkankya aha hritaketi | kriiake ghatudau yatha 
upachdro jndnam taihawa kdryyatva-prakdraka-pratyaksha-vishayatvdd 
ity arthah | tathd cha kdryatvena andhdryija-sarvaJaukika-pratyaksha- 
haldd anityatvam era siddhati | 

It has been proved (in the 68th Sutra, see below) that ' the authority 
of the Veda follows from the authority of the competent person who made 
it.’ But it may be objected that this is not a proper ground on which 
to base the authority of the Yeda, since it is eternal. With the view 
of proving, in opposition to this, that since letters are not eternal, the 
Veda, which is a collection of letters, cannot be so either, the author of 
the Sutras commences the section on the non-eternity of sound. The 
Sutra laying down the established doctrine, is as loiiows : ' Sound can- 
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense, 
and (3) it is spoken of as factitious.’ Sound is non-eternal, etc., because 
(1) it had a beginning, i,e. because it had a cause. But it may be said 
that it had no cause, as, agreeably to the doctrine of the Mtmansakas 
(see above, p. 74), the action of the throat and palate in pronunciation 
may merely occasion a manifestation of sound [without creating it]. In 
reply to this it is said (2) that sound is cognizable by sense, i.e. that 
though it belongs to a genus, it is an object of ordinary perception 
through an external sense.” [A different explanation given by other 
interpreters is next quoted, which I omit.] . . . “ Then surmising that 
the preceding definition may be regarded 'as not to the point, the 
author adds the words ' since it is spoken of as factitious,’ i,e. as jars 
and other such objects are spoken of as— are known to be — products, so, 
too, sound is distinguishable by sense as being in the nature of a pro- 
duct. And in consequence of this incontrovertible and universal per- 
ception of its being produced, it is proved that it cannot be eternal.” 
[Two other explanations of this last clause of the Sutra are then added-] 
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Leaying the reader to study the details of the discussion in Dr. Bal 
lantyne’is aphorisms of the ITyaya (Part Secojidjr pp. 77 ff.), I ‘mil pass 
over most of the Sutras, and merely quote tile principal conclusions of 
the ITyaya aphorist. In Sutra 86. he ^ys in opposition to the 13th 
Sutra of the Mimansa (above, p. 74) : 

86, ^^Frug uclielidrandd anup(ilamlhdd avaranady ^ anu^aldMeh'^^ | 
8'aMo yadi nityah sydd uchchdrmdt prdg a^y u^alabhyeta kotra-mnni- 
Icarsha-sattvat | na clia atra ^raiilatidliaham aati ity aha dvaraneti dm-> 
randdeh ^ratilandhalcasya anupalahdhyd alhdva-nirmydt \ dehdntara^ 
gamanam tu ialda&ya amurttatvdd na sambhdvyate | atlndriydnanta- 
jpratibandhalcatm-haljpandm aggekshya iahddmtyatva-kal^and eva laglii- 
yan iti Ihdmh | 

“ ‘ Sound is not eternal, because it is not perceived before it is 
uttered, and because we do not perceive anything which should inter- 
cept it,’ If sound w,ere eternal, it would he perceived even before it was 
uttered, h:om its being in contact with the ear. [Sound, as Dr. Ballan- 
tyne explains, is * admitted to he a quality of the all-pervading cether.’] 
And in the next words the aphorist says that there is* no obstacle to its 
being so heard, since the non-existence of any hindrance, such as an 
intercepting medium, is ascertained by our not perceiving anything of 
that sort. , And it is not conceivable that sound should have gone to 
another, place [and for that reason he inaudible], since it has no defined 
form. The supposition that sound is non-eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its 
perception.’’ 

The 89th and 90th Sutras, with part of the comments on them, are 
as follows : 

89. ^^AspariatvdV^ | iahdo nityah \ asparhtvad gaganormd iti hMvak | 
90. karmdnityatvdt ” asparivatvam na sabda-nityafva-sadhakam 
mani vyalhicJiardt \ 

89. ‘^It may be^said that sound is eternal, from its being, like the 
sky, intangible. 90. But this is no proof, for the intangibility of sound 
does not establish its eternity, since these two qualities do not always 
go together ; for intangibility, though predicable, e,g. of action, fails to 
prove its eternity.” 

The 100th and following Sutras are as follows : 

100. ^^Vmdia-kurananujpaJaddheh^^ \ 101. ^^Akmana-kdrandnupaM* 
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Shell satata-’irct/vana-prasangah^^ | Yady ct^raiyaJcshad obhma'^BiddMs 
tadd HravanOrlcdranasya apratyahshatvud ahravamfh jia ay ad itiaatafa^ 
iravam-^rasangah iti Ihamh | 102. JljpalabJiyamdne cha mujgalakdher 
asattvad anajgadeiah j Ammanddind upaldbhyamdne mndiaA^drme 
anuyalaldher ahhdvdt tvadiyo hetur anapadesah asddhalcali asiddhatvdt | 
jany0’'lhdvatvena 'oindia-lcalpanam iti Ihdvah | 

‘‘It is said (100) that ‘sound must be eternal, because we perceive 
no cause why it should cease.^ The answer is (101), first, ‘ that if’ the 
non-existence of any such cause of cessation were established by the 
mere fact of its not being perceived, such non-perception would occasion 
our hearing continually, which is an absurdity.’ And (102), secondly, 
‘since such non-perception is not a fact, inasmuch as [a cause of the 
cessation of sound] is perceived, this argument falls to the grouhd.’ 
Since a cause for the cessation of sound is discovered by inference, etc., 
and thus the non-perception of an^ causo is seen to be untrue, this 
argument of yours proves nothing, because its correctness is not estab- 
lished. The purport is that we suppose, from sound being produced, 
that it must also be liable to perish.” 

Sutras 106-122 are occupied with a consideration of the question 
(above treated, pp. 73, 74, in Sutras 1 0 and 16 of me Mlmansa) whether 
letters can change or not. The conclusion at which Gotama arrives is, 
that the substance of letters cannot undergo any alteration, though they 
may be said to change when they are modided in quality by being 
lengthened, shortened, etc. 

In a preceding part of the Second Booh (Sutras 57-68) Gotama treats 
of the Yeda, and repels certain charges which are alleged against its 
authority. I shall quote most of these aphorisms, and cite the com- 
mentary more fully than Dr. Ballantyne has done. (See Ballantyne’s 
Nfyaya Aphorisms, Part ii. pp. 56 ff.). 

^'aldasya drishtddrishturthalcatvem dvaividhyam uhtafh taira cha 
adrishtdrthaka-iaMaBya vedasya prdmdnyam parihhitum purvarpahhar- 
yati\ 57. ^^Tad-aprdmdnyam anrita-vydghdta-punaruMa-doahelhyay^ 1 
Tasya dTi8htdTihaha--vyaUrihta-ialdasya mdmya aprdTndnyam [ hutah j 
anritatvadi-doshdt | tatra cha putreshti-hdryadau hoachit phaldim^aUi- 
da/rsandd anritatmm | vydghdtah pdrvdpara-virodhali | yathd *^udiU 
julioti anudite juhoti samayddhyusMte juhoti | iydvo^sya dhutim abhyava- 
harati ya udite Juhoti ia^'alo ^sya dhutim ahhyavdharati yo ^nudite juhoti 
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iydm-imaldv asya uMtim alhjavaJiarato yah samayd^hyuBhiU juhotV^ 
aira clia uditdM-vdhydmm mndammitanuhta-sadhanata-bodhaka-valcya- 
mrodJiah | yamamUyad wpramdnyam | Yathd trih prathamdm anvdha | 
trir uttamdm anvdha'*^ | ity atra uttamatvasyaprathamatva-paryava^dnat 
irih hathanem eha, pamaruktyam \ eteshdm aprdmdnye tad-drishtantena 
iad-eka-harttrihatvena tad-ela-jdtiyatvena m sarva-veddprdmdnyam sddlia- 
rnyam iti Ihdvah | Biddhanta-Butram | 58. karma-Tcarttri-sddhana- 
vaigmydt^' j Wa mdapramanyam harma-harttri-sadhana-vaigunydi pha- 
IdhMvopapatteh | Icarmanah kriydydh migmyam ayatliarndhitvadi j ka/rU 
tv/r vaigmyam avidmttvddi | sadhanasya havir^dder vaigunyam dprokslii- 
iaimdi | Tathohta-lcarmamh pJiaJdlhdvo hj anritatvam | m dm evam 
asti iH hhdvah | vydghdtam pariharati\ 59. AhJiyupetya kala^lhede 
dosha-mchandd'* \ na vydghdtah iti iesliah | Agny-ddhdnadcdh udita^ 
homadilcam ahhyupetya svlkritya anudita-liomddi-haram purvokta-dosha-^ 
hathandd na i^ydghdtah ity arthah | pamaruktyam pariharati | 60. 
**Anwddopcipattei cka ” | dmh punar-arihe ) anmddopapatteh punar na 
paumruktyam ) nishprayojanatve hi paunaruktyam dosliah | ukta-sthaU 
tv anuvddasya upapatteh prayojanasya samlJiavdt | ekddah’SdmidJmimam 
prathamoiiamayos trir alhidhane hi panchadaiatmih samlhavati | tathd^ 
cha pandiadaiatmfn ^niyate | ^^Imam aham Ihrdtrwyam panohadaiam- 
rem vdg-vajrena cha Iddhe yo hmdn dveshti yam cha my am dmhmah 
iti j Anuvddasya sdrthakatmm lokaprasiddham iti dha | 61. ^^Ydkya* 
nhhdgasya cha artha^grahandV^ | Vdkya-mhhdgasya | anuvadatvena 
vibhakta ' vdkyasya artha - grahandt prayojana svikdrdt j iishtair iti 
keshah I kishtdh hi mdhayakdnuvddakddiddiedena vdkydm vihhajya anu* 
vadakasyapi saprayojanatvam mccTtyante ( Vede ’*py evam iti Ihdvah | . . . 
Jdvam aprdmanya-sddhakam nirasya pramanyafri sddliayati j '68. Man- 
trdyurveda-vach cha tat-prdmdnyam dptaprdmunydV^ [ Aptasya veda-^ 
karttuh'pramdnydd yatharthopadekalcatvad vedasya tad-uhtatvam artlial 
laldham | tenahetund vedasya prdmdnyam anumeyam | tatra drishtdntam 
dha mantrayurveda-vad Hi | mantro vishadi-nasakah [ ayurveda-hhagak 
cha veda-sfhah eva | tatra samyddena prdmdnya-grahdt tad-drishtdntena 
vedatvavachhedena prdmdnyam anumeyam | dptam grihitam prdmdnyam 
yatra sa vedas tddrikna vedatvena prdmdnyam anumeyam iti hechii j 
It had been declared (ISTyaya Sutras, i. 8) that verbal evidence is of 
two kinds, (1) that of which the subject-matter is seen, and (2) .that o^ 
which the subject-matter is unseen. 'With the view, now, of testing 



OP THB VEDAS, HELD BY INDIAN AUTHORS. II3 

the authority of that verbal evidence which refers to unseen things, 
viz, the Veda, Grotama states the first side of the question. Sutra 57. 
t Veda has no authority, since it has the defects of falsehood, self- 
contradiction, and tautology.’ That verbal evidence, which is distinct 
from such as relates to visible objects, i.e, the Veda, has no authority. 
Why ? Because it has the defects of falsehood, etc. Of these defects, 
that of ‘ falsehood ’ is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 

‘ Self-cgntradiction ’ is a discrepancy between a former and a later 
declaration. Thus the Veda says, ^ he sacrifices when the sun is risen; 
he sacrifices when the sun is not yet risen ; he sacrifices ’ [I cannot ex- 
plain the next words]. ‘A tawny [dog ?] carries away the oblation of 
him who sacrifices after the sun has risen ; a brindled [dog ?] carries 
off the oblation of him who sacrifices before the sun has risen; and 
both of these two carry off the oblation of him who sacrifices.’ .... 
E’ow here there is a contradiction between the words which enjoin 
sacrifices, and the words which intimate by censure that those sacrifices 
will occasion disastrous results. Again, the Veda has no authority, 
owing to its ‘tautology,’ as where it is said, ‘he repeats the first 
thrice, he repeats the last thrice.’ Eor as the lastness ultimately coin- 
cides with [?] the fixstness, and as there is a triple repetition of the 
words, this sentence is^^ tautological. lYow since these particular sen- 
tences have no authority, the entire Veda will be proved by these 
specimens to stand in the same predicament, since all its other parts 
have the same author, or are of the same character, as these portions.” 

Here follows the Sutra which conveys the established doctrine. “58. 

‘ The Veda is not false ; it is owing to some fault in the ceremonial, or 
the performer, or the instrument he employs, that any sacrifice is not 
foEowed by the promised results.’ Faults in the ceremonial are such, 
as its not being according to rule. Faults in the performer are such as 
ignorance. Faults in the instrument, i,e. in the clarified butter, etc., 
are such as its not being duly sprinkled, etc. For falsehood might he 
charged on the Veda, H no fruit resulted from a sacrifice when duly 
performed as prescribed ; but such failure never occurs.’ 

Gotama next repels the charge of self-contradiction in the Vedas. 
“ 59. ‘ There is no self-contradiction, for the fault is only imputed in 
case the sacrifice should be performed at a different time from that 

s 
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at first intended/ The fault imputed to these sacrifices in the text in 
question would [only] be imputed if, after agreeing, at the time of 
placing the sacrificial fire, to perform the sacrifice after sunrise, one 
were to change it to a sacrifice before sunrise ; there is, therefore, no 
self-contradiction in the passage referred to.” 

He next rebuts the charge of tautology. '^60. * The Veda is not tau- 
tological because repetition may be proper/ The particle cha means 
‘again.* ‘Again, since repetition may be proper, there is no tautology/ 
!For repetition is only a fault when it is useless. But in tbe passage 
referred to, since repetition is proper, its utility is apparent. For when 
the first and the last of the eleven samidhenis (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen/”® Accordingly, this number of 
fifteen is mentioned in these words of the Veda, ‘ I smite this enemy 
who hates us, and whom we hate, with the last of the fifteen verses, 
and with the thunderbolt of my words/ ” 

He next observes that the advantage of repetition is commonly re- 
cognised. “61. ‘ ind the Veda is not tautological, because the utility 
of this division of discourse is admitted,’ ie. because the necessity for 
such a division of language, that }s, of a description of language charac- 
terized as reiterative, is acknowdedged, viz. by the learned. For by 
dividing language into the different classes of injunctive, reiterative, 
etc., learned men recognise the uses of the reiterative also. And this 
applies to the Veda.” 

The author of the aphorisms then proceeds to state and to define (in 
Sutras 62-67) the different sorts of discourse employed in the Veda, 
and to defend the propriety of reiteration. “ Having thus refuted the 
arguments which aim at showing that the Veda is of no authority, he 
goes on to prove its authority. 68, ‘ The authority of the Veda, like 
that of the formulas, and the Ayur*veda (treatise on medicine) follows 
from the authority of £he competent [persons from whom they pro- 
ceeded].* Since the competent maker of the Veda possesses authority, 
f .<?. inculcates truth, it results from the force of the terms that the Veda 
was uttered by a person of this character j and by this reasoning the au* 

If there are in all cloven formulas, and two of these arc oneb repeated thrice, wo 
have (2 X 3 =) six to add to tho nine (which remain of the original clovcii), making 
(0 -f* 9 s) fifteen. See Ano. Sonek. hit. pp, 89 and 393. ^ 
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thority of tlie Veda is to be inferred, fle illustrates this by tbe case of 
tbe formulas and the Ayur-veda. By formulas (mantra) are meant the 
sentences which neutralize poison, etc., and the section Containing the 
Ayur-veda forms part of the Veda. ISTow as the authority of tjiese two 
classes' nf writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Veda must bo 
inferred from this example. Some, however, explain the aphorism 
thus : a Veda is that in which authority is found or recognised, Brom 
' such vedicity (or possession of the character of a Veda) the authority 
of any work is to be inferred.’’ 

‘ I add the greater part of the more detailed and distinct exposition 
of this aphorism given by the commentator- Vatsyayana (Bibliotheca 
Indica, p. 91) : : 

J£tm punar. uyurvedasya prdmdnyam ( yad dyurvedena upadiiyaU 
idam hritvd ishtam adMgachchhaii idam varjjayitvd jahdti 

tasya anushtMyamdnasya iatlid - Ihdvah satydrtjiatd - ^viparyyayah ) 
mantra paddndm cha risKu^lhutdsani^pratishedhdrihdndm prayoge 
^rtJihsya taihd-lJidvah etat prdmdnyam | him-hriiarii etat | dpta^prd* 
mdnya ■'kritam | kim punar dptdndm prdmdnyam I sdkshdt-hriia-dhar* 
maid hhfda-daya yailid-lhutdriha-cMhiyapayisM iti | dptuh khalu sdk* 
sMt-krita-dharmdnal idam hdtavyam ayam asya hdnUhetur idam asya 
adhigantavyam ayam asyi> adhigamana-Jietur iti lliUtdny anuhampant» | 
teshdm khalu rai prdna-lhritdm Bvayam anavaludhyamdndndm na myad 
upadeiad avahodha^kdranam asti ( na cha anavahodhc mmlhd •ca/rjjamvii vd | 
na rd akritvd svasti-hhdvak | nd ^py asya anya^ vpakdrako^ py asti | kanta 
vayam ehhjo yathd-darkanafh yathd-lhdtam upadUdmah | te ime iruhd 
pratipadyarndmah lieyam hdsyanty adhigantavyam cva adhigamishyanti 
iti' 1 evam dptopaddah etena tri-vidhena dpta-prdmdnymia parigrihito 
^nmhthiyamdm ^rihasya sddhako hhavati ) evam dptopadeiah pramunam 
evam dptdh praw.dnam [ drisliturtliena dptopadesena uyurvedena adrisJt^ 
tdrtho veda-hhdgo hiumdiavyah pramdnam iti | dpta-prdmunyasya heioh 
samdnatvdditi | asya api cha eha-deko grdma-Mmo yajeW'^ ity evam-^ddi- 
drishtdrthas tena dnumdtavyam iti | loke cha Ihuydn upadeiasrayo vya- 
mhd.rah | laukikasya apy upadeshfur npadestavydrtha-jndnena pardm^- 
glirikshayd yatlid-hhutdrtha-ehikhydpayuhayd cha prdmdnyam j iaPpari- 

A small portion of tkis comment, borrowed from Professor Banerjea^s Bialog^ucs 
on Hindu philosophy, was given in the 1st edition of this voL p. 210. 
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grahad dptopadeiah pramdnam iti ] drashtri-pravaUri-sdmdnydch cha 
mumdnam ye eva dptdh udarthandm drasJitarah pravaktdras cha te eya 
ayurvedapralhritindm | ity dyurveda-prdmanya-vad veda-pramanyam 
anumdtavyqm iti | nityatvad veda-vdkhydndm pramdnatve tat-prdmdn^ 
yam dpta-prdmunydd ity ayuUam \ ialdasya mchakatmd artha-prati-- 
pattau pramdnatvanina nityatvdt | nityatvelii sarvasya sarvenavacliandch 
chhaldartlia’-mjavastha ^nupapattih | m anityatve vdchakatvam iti diet | 
na 1 laukilmh) adaHandt | te ^ pi iiityah iti diet | na | anaptopadesad 
artha-vuaihvddo ^nupapannah | . . . . Manvantara-yugdntareshu' cha ati^ 
idndgateslm sampraddyalJiydsa-prayogavidihedo mddndih nityatvam dpta- 
prdmdnydch cha prdmdnyam | lauhikesTiu ialdeshu cha etat samdnam | 

On what then does the authority of the Ayur-veda depend ? The 
Aynr-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable : and the fact of such action having been followed by the 
promised result coincides with the supposition that the book declares 
what is true. So, too, the authority of the formula for neutralizing 
poison, repelling demons, and airesting lightning, is shewn by their 
application fulfilling its object. How is this result obtained? By 
the authoritativeness of compete it persons. But what is meant by the 
authoritativeness of competent persons ? It means their intuitive per- 
ception of duty, their benevolence to all creatures, and their desire to 
declare the truth of things. Competent persons are those who have an 
intuitive perception of duty j and they shew their benevolence to all 
creatures by pointing out that so and so is to be avoided, and that such 
and such are the means of avoiding it, and that so and so is to be 
attained, and that such and such are the means of attaining it. ‘For 
these creatures,’ they refiect, ‘ being themselves unaware of such things, 
have no other means of learning them except such instruction ; and 
in the absence of information they can make no effort either to attain 
or avoid anything; whilst without such action their welfare is not 
secured ; and there is no one else who can help in this case : come let 
us instruct them according to the intuition we possess, and in con- 
formity with the reality; and they heariug, and comprehending, will 
avoid what should he avoided, and obtain what should he obtained.’ 
Thus the instruction afforded by competent persons according to this 
threefold character of their authoritativeness [viz, (1) intuition, (2) 
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benevolence, and (3) desire to teacb.], being received, and acted upon, 
effects tbe object desired. And so the instruction given by competent 
persons is autbority, and these competent persons are authorities. 
Prom the Ayur-veda, which conveys instruction given by competent 
persons in . reference to objects perceptible by the senses, it is to be 
inferred'ihat that part also of the Yeda which is concerned with im- 
perceptible objects is authoritative, since the cause, the authori- 
tativeness of competent persons, is the same in both cases; and the 
same inference is to be drawn from the fact that a portion of the 
injunctions of the last mentioned part of the Yeda also have reference 
to perceptible objects, as in the case of the precept, ‘Let the man who 
desires landed property sacrifice,’ etc., etc. In common life, too, men 
usually rely upon instruction. And the authority of an ordinaiy in- 
structor depends (1<) upon his knowledge of the matter to be taught, 
(2) upon his disposition to shew kindness to others, and (3) upon his 
desire to declare the truth. From its being accepted, the instruction- 
imparted by competent persons constitutes proof. And from the fact that 
the seers and declarers are the same in both cases, viz. that the com- 
petent seers and declarers of the contents of the ( rest of the! Yeda are 
the very same as those of the Ayur-veda, etc-, we must infer that the 
authoritativeness of the former is like that of the latter. But on the 
-hypothesis that the authority of the Yedic injunctions is derived from 
their eternity, it will be improper to say that it arises from the autho- 
ritativeness of competent persons, since the authority of words as ex- 
ponents of meanings springs from their declarative character, and not 
from their eternity. For on the supposition of the eternity of words, 
every (word) would express every (thing), which would be contrary to 
the fixity of their signification. If it be objected that unless words are 
eternal, they cannot declarative, we deny this, as it is not witnessed 
in the case of seouldr words. If it be urged again that secular words 
also are eternal, we must again demur since the discrepancy of purport 
arising from the injunctions of incompetent persons would be at vaiiance 
with this.” After some fuithex. argumentation Yatsyayana concludes: 
“ The eternity of the Yedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and* 

Compare the commentator's remarks introductory to the Hyaya aphorism ii. 57, 
quoted above, p. 112. 
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Yugaa wMcli are past, and ftose wMch are to cdme ; wMlst their Au- 
thority arises from the authoritativeness of the competent persons (who 
uttered them)* And this is common to them with secular words.*’ 

The phrase salzsMt-h'iia-Aliarmanah^ possessing an intuitive per- 
ception of duty,” which is employed hy Yatsyayana in the preceding 
extract as a definition of d^tah^ competent persons,” is one which had 
previouslybeeuapplied by Yaska (Nirukta, i. 20) to describe the character 
of the rishis : Bahhat-hritordhar^dnah risTiayo lalkuvuh | te ^varelhyo 
^sahMt’hrita-dharmdbhja^ v^padekm mantrdn sampraduh | upadeidya 
gldyanto hare Ulma-grahandya imam grantham ^amdmndsislmr vedam 
cha vedangani oka [ “ The rishis, who had an intuitive perception of 
duty, handed down the hymns by (oral) instruction to men of later 
ages, who had not that intuitive perception. These, declining in their 
power of giving instruction, compiled this work (the JNirukta), the 
Yeda, and the Yedangas, in order to facilitate the comprehension of 
details.” 

The Vmieshika. — Among the aphorisms of this system also there are 
some which, in opposition to the Mlmansakas, assert, 1st, that the Yedas 
are the product of an inteliigent mind ; and 2nd (if the interpretation 
of the commentator is to be received) that they have been uttered by 
God, 

The second aphorism of the first section of the first book is as follows : 

Yato hliyudaya’^mssreyasarsiddhih sa dhwrmah, | 

'^Kighteousness is that through which happiness and future per- 
fection me attained,” 

After explaining this the commentator proceeds to introduce the next 
aphorism by the following remarks ; 

Namt, mvritMalishano dJiarmas tattva-jndna-dvara niiireyasa-hetur ity 

Of tbe aphorisms, which 1 am about to quote, the first has been translated by 
Dr. Ballantyne (who published a small portion of these Sutras with an English version 
in 1851) ; and it, as well as the others, is briefly commented upon by the Rev. Prof, 
Banerjea, in his Dialogues on Hindu Philosophy, pp. 474 ff., and Pref. p. ix., note. 
See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled 
“ Does the Vaiseshika philosophy acknowledge a Deity or , not ? from which the 
translations now given have been transferred with but little alteration and a few ad- 
ditions. And compare Dr. Roer’s German translation of the Vaiseshika aphorisms in 
the Journal of the German Oriental Society for 1867, pp. 809 ff, 

“2 The Commentator explains ahhyudaga aa^itattva-Jndnamf “a knowledge of the 
reality,” and nikregasa as aiyantihi duliJchthnivYiUtfh ^^the complete cessation of 
suffering,” 
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attra irutil^ pramdnam | iruter eva prdmdnye vayam viprati^adydinahif 
anrita‘VyagMta-punariiUa--dos]ielliyay^ 1 . . . . na eha dmndya-pra- 
tipddakam kinchid asti nityaive viprattipattau | nitya-nirdoshatmm apt 
sandigdham | patirusheyatve tu hhrama-pramdda-vipratipaUi-Jcarandpd- 
tavadi-saynllidvanayd uptoldaUam api sandigdham eva iU na nissreyasaili 
na va tattra taitva-jndnam dvaram na vd dhainnah iU sarvam etad dhu- 
lam 1 atah dim tad-vachandd (Imndyasya prdmdnyam ’’ | ‘‘ tad itxj 
anupahrdntam api prasiddhi-siddhatayd livaram pardxnrisati [ yaihd 
^Had-aprdmdmjam anrita-vijaghdta-punamUa-doshelliyah'^^ iU Gautor 
miya-sufre tach-chhaldena amipahrdnto ^pi nedah pardmrUyata ) iaihd 
cha tad-vachandt tena isvarena pranayanad dmndydsya vedasya prdmdnr 
yam | yadvd ■ “ fad iti sannihitam dharmam eva pardmrUati | tathd cha 
dharmasya vachandV^ pratipadandd dmndyasya^^ vedasya p^'dmdn-^ 
yam ( yad M vdkyam prdmdnikam artJiam praiipddayati tat pramdnam 
eva yatah ity artliak | uvaras tad-dptatvam cha sadliayishyate | 

^'But may it not be objected here that it is the Yeda wbicb proves 
that rigliteonsness, in the form of abstinence D.'om action, is, by means 
of the knowledge of absolute truth, the cause of future perfection ; but 
that we dispute the authority of the Y’eda because it is chargeable 
with the faults of falsehood, contradiction, and tautology . 

And further, there is nothing to prove the authority of the Ycda, for 
its eternity is disputed, its eternal faulticssness is doubted, and if it 
have a personal author, the fact of this person being a competent uttorer 
is q[uestioned, since there is an apprehension of error, inadvertence, 
contradiction, and want of skill in composition attaching to him Thus 
there is neither any such thing as future perfection, nor is either a 
knowledge of absolute truth the instrument thereof, or righteousness. 
Thus everything is perplexed.^’ 

In answer to all this the author of the aphorism says : 

“ The authority of the sacred record arises from its being utjfcered 
by Him.’’ 

Here,” says the commentator, the word tad (His) refers to Isvara 
(Grod) ; as, though no mention of Him has yet been introduced, He is 
proved by common notoriety to he meant ; just as in the aphorism of 
Gautama : ' Its want of authority is shown by the faults of falsehood, 

us Here the same illustrations are given as in the commentary on the Ny&ya 
aphorisms, quoted above, pp. 113 ff. 
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contradiction, and tautology,’ the Veda, though not previously intro- 
duced, is intended by the word And so [the meaning of the 

aphorism is that] the authority of the sacred record, t.e, the Veda, is 
proved by its being spoken by Him, composed by Him, by Isvara, Or, 
tad (its)^^^ may denote dhar7na {duty) which immediately precedes; 
and then [the sense will be that] the authority of the sacred record, 
i.e, the Veda, arises from its declaring, le. establishing, duty, for the 
text which establishes any authoritp-tive matter must be itself an au- 
thority. The proof of Isvara and his competence will be hereafter 
stated.’’ The commentator then goes on to answer the charges of 'false- 
hood, contradiction, and tautology alleged against the Veda. 

The next aphorism which I shall quote (vi. 1, 1) is thus introduced 
by the commentator : 

Buddht-^Urva i'dkya-Jcritir vede | mmdra-mula-'kdranayor dharmadhar^^ 
may ok ^arihhd skashfhddJiydydrihah | dliarmadharmav: oka svarga- 
Mmo yajeta^^ Jcalanjam Ihahkayed^^ ityudi-vidhi-nisliedha-lala^ 
lalganvjau vidhi-nuliedlia-t'dhjayoh prmidnye sati sydtdm [ tat^prdmdn- 
yam cJta mkHr yathdrtka-vuhydrtha'joidna-lahJiam-guna-purvakafvdd 
upapadyate j matak prd^ndwyasya nuhdkdt | atah pratkamam veda-pra- 
mdnyaprayojaka'giina’i^yjcaJianaffi 7/paliramate | ‘cdkyar-hritir*^ vdkya* 
racliand | sa huddJii-purvd vaJdri-yaiJidrtha-vdkydrtha'jndna-pilrvd | 
xdhja-racltmidtvdt | ^^nadi-th'e panclia plialdni ity asmad-adi- 

tukya-rachand-vat | 'cede ” iti vakya-samuduye ity arthah \ tattra samu^ 
ddyindm vdkydndm kritih pakskah | m cJia asmad-adi-huddhi-purvaha- 

Por the Bake of the reader who does not know Sanskrit, it may he mentioned 
that tad hciiig in the crude, or uninfiected form, may denote any of the three genders, 
and may be rendered cither * his,’ ^ hers,’ or ‘ its/ I may observe that the alternative 
explanation which the commentator gives of the Aphorism, i 1, 8, viz. that the au- 
thority of the Veda arises from its being declarative of duty, is a much less probable 
one than the other, that its authority is derived from its being the utterance of God; 
for it does not clearly appear how the subject of a hook can establish its authority; 
and, in fact, the commentator, when he states this interpretation, is obliged, in order 
to give it the least appearance of plausibility, to assume the authoritative character of 
the precepts in the Veda, and from this assumption to infer the authority of the book 
which delivers them. I may also observe that layanurayana Tarkapanchanana, the 
author of the Gloss on S'aiikara Misra’s Commentary, takes no notice of this alter- 
native interpretation ; and that in his comment on the same aphorism when repeated 
at the close of the w'ork (x. 2, 9) S Ankara Misra himself does not put it forward a 
second time. Hr.-Boer (Journ. Genu. Or. Soc. for 1867, p. 310) argues in favour of 
the former of the two interpretations as the true one. 
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tvena anyatha^siddluh | Bvarga-ltamo yajeta^^ ityadav islita^sddliafKi- 
idyah hdryyatdyah Da asmad-ddi-luddliy-agocharatvat j tena svatantra- 
^urusjia-purvakatvam vede siddhyati | vedatvam clia salda-tad-upajlvi^ 
pramundth'ihta -pram dm -janya - pr amity - avishaydrtlialcatve sati iahda- 
lanya-vdlcydrtha-jnandjanya-pramdna-ialdatvam ) 

An examination of righteousness and unrighteousness, which are 
the original causes of the world, forms the subject of the 6th section. 
2 ^* 0 w, righteousness and unrighteousness are to be constituted by virtue 
of such injunctions and prohibitions as these : * The man who desires 
paradise should sacrifice/ ^ Let no one eat garlic/ etc., provided these 
injunctions and prohibitions be authoritative. And this authoritative- 
ness depends upon the fact of the utterer [of these injunctions or pro- 
hibitions] possessing the quality of understanding the correct meaning 
of sentences, for the supposition of inherent autboritativeness is un- 
tenable. The author, therefore, first of all enters upon the proof of 
that quality which gives rise to the authoritativeness of the Veda. 

^‘Aphorism vi. 1. 1. — * There is in the Veda a construction of sen- 
tences which is produced (Jit preceded) by intelligence.' " 

*^The ‘construction of sentences,' the composition of sentences, ‘is 
produced by intelligence,' te. by a ''mowleage of the correct meaning 
of sentences on the part of the utterer [of them] ; [and this is proved] 
by the fact of these sentences possessing an arrangement like the 
arrangement of such sentences as ‘ There are five fruits on the river 
side,' composed by such persons as ourselves. ‘ In the Veda,' ue- in 
the collection of sentences (so called). Here the construction of the 
sentences composing the collection is the subject of the proposition 
which is asserted. And this construction must not he ascribed to a 
wrong cause by assuming that it was the work of a [limited] intelli- 
gence such as ours. [Because it was not a limited intelligence which 
produced these sentences]. Eor it is not an -object of apprehension to 
the understandings of persons like ourselves that such injunctions as, 
‘He who desires paradise should sacrifice,' are the instruments of 
obtaining what we desire, or that they are obligatory in themselves. 
Hence in the case of the Veda the agency of a self-dependent person is 

This, I suppose, means that the existence of the world in its present or developf’d 
form, is necessary in order to furnish the means of rewarding righteousness and 
punishing unrighteousness. 
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established [since these matters could be known by such a person alone.] 
And while the contents of the Yeda are not the subjects of a knowledge 
produced by any proof distinct from yerbal proof and the proofs 
dependent thereon, Yedicity, or the characteristic nature of the Yeda, 
consists in its being composed of (authoritative) words, whose authority 
does not spring from a knowledge of the meaning of sentences arising 
from words [but depends on the underived omniscience of its author].’^ 
‘^Or, Yedicity consists in being one or other of the four collections, 
the Eich, Yajush, Saman, or Atharvan/^^^® 

I will introduce the next aphorism (x. 2, 9) which I propose to cite 
(and which is a repetition of aphorism i. 1, 3), by adducing some 
remarks of the commentator on the one which immediately precedes it, 
viz, X. 2, 8 : 

J^anu iruti-'prdmdnye sati sydd evam [ tad eva tu durlahha^n \ na Jii 
mimdmsalcdndm iva nitya-nirdoshatvem iruti-prdmdnyam tvayd uhjaU 
paurmheyatvendlhjupagamdt purushasya cha hhramapramdda-vipraJip- 
addi'Samlhavdt | atah djia drishtdllidve ” iti | drishtmn p^irushdntare 
smad-ddau IJirama-pramdda'’ [yipratil!'] lipsadikam puruslia-dushamyn 
tad^ahhave sati ity arthah [ Jcslnti-harttritvena veda’Vaktritvena vd ^nxmiu 
tasya pnTuslia-dhaure%ju>»yu, nirdoshatvena eva npasthiteh [ tatlid cha tad- 
vachasum m nirdbhidheyatd na vipantdhlddlieyatd na msJiprarjojandlM- 
dheyatd j Ihutendriya-manasdfh doshad Ihrama-pramdaa-Mrundpdtavddi- 
prayuUdi eva vachasdm avikiddhayah samlMvyante ( na cha Uvara-va- 
chasi tdadik samhhavah | tad uktam rdgdjndnddihhir mktd grastatvdd 
anritam mdet | te chehare na vidyante aa Iruydt katham anyathd j 
nanu tena ikvarem vedah pramtah ity atra eva mprapaUir atah aha | 
^Had-vacliandt dynndyasya prdmifnyam^^ | iti sdstra'pari 8 amd 2 )tau '‘Had- 
vachandV^ iena.tsvarena mchandt pranayaiidd dmndydsi/a^^ vedasya 
prdmdnyam | tatlid hi ] vedus tdvat paiirnsheydh vuhjatvdd iti sudhitam [ 
na cha asmad^adayas teshdih salmra - idlchdi'achchhinndndifi vaktdrah 
samlhdvyante atlndriydrthatvdt | na cha atmdriydrtha-dariino ^smad- 
Udayah | kinclia dptoUdh veddh maMjam-pangrxhiiatvdt | yad na dptok- 
tafn na tad malidjana-parigrihitaih ( mahdj ana-par igrihitmli cha idam | 
tasmad dptoUam \ sfvaHantra-piirusha-^^ranitatvarli cha dptoktatvam | 
mahdjana-parigrihitatvaih cha sarva-darsandntahpd ti-puriislidnushtjuya- 
mdndrthatvam \ hvachit phaldlhdvah karma-karttri-sadhana-migunydd 
The last words are a translation of the conclusion of JayanSrayana’s gloss. 
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ity uhtam | harttri-smarana'b'havad m evam iti chet | na | Icarttri-sma/ra- 
tiasya^ purvam eva sadMtatvdt 1 tat^-pranifatvam cha 8va4antra-purmha^ 
pranUatvdtl eva siddliam | na tv asmad-admufn sahmra-id'k'ha^veda-pra-’ 
nayane svdtantryain samlhavati ity uktatvdt ] kinclia pramdydh guna^ 
jamjaivena vaulika-pramdyah api guna-janyatvam dvasyalcam j tattra cka 
'giino vaUri-yathartha-valcyartlia'jnanam eva vachyah [ tatM cha tad- 
risah eva vede vaHa yah svargapurvadi - vishayaka - sdhhdtkdravdn | 
tadrisas cha na tsvarcid any ah itv sukhthu | 

‘‘ISTow all this will be so, provided the Yeda is authoritative : but 
this condiuiou is the very one which is difficult to attain ; for you do 
not hold, like the Mlmansakas, that th^ authority of the Teda arises 
from its eternal faultlessness ; since you admit that it has a personal 
author, and error, inadvertence, and a desire to deceive are incident to 
such a person. It is with a view to this objection that the writer says 
in his aphorism, ‘ In the absence of what is seen,' i.e, in the absence of 
those personal iaults which are seen in other persons like ourselves, 
such as error, inadverteoce, and a desire to deceive : for the Supreme 
Person who is inferred from the creation of the world, or the author- 
ship of the Veda, can only exist in a state of freedom from fault ; and^ 
conseq[uently, neither want of me.oning, -not contradiction of meaning, 
nor uselessness of meaning, can be predicated of his words. Incorrect- 
nesses in words are to he apprehended as the results of error, inad- 
vertence, or Tinskilfulness in composition, arising from some defect in 
the elements, the senses, or the mind. Hut none of these things is to 
he imagined in the word of Is vara (the Lord). And this has been 
expressed in the following verse : * A speaker may utter falsehood, 
from being possessed by aflhction, ignorance, and the like ; hut these 
[defects] do not exist in God,* how then can he speak what is other- 
wise [than true] ? 

But may not the fact that the Yeda is composed by God be dis- 
puted ? In consequence of tbis, the author says (in the next aphorism) : 

X. 2, 9. ‘ The authority of the Yedic record arises from its being ut- 
tered by Him.' 

A different interpretation is given by the commentator to tbis phrase 
dhave, in an earlier aphorism in which it occurs, viz. vi. 2, 1, He there understands 
it to mean that where there is no visible motive for a prescribed action, an invisible 
one iBiist^e presumed (yattra driahtam prayojmam nopalahhyaU tattra adfish(am 
prayojanam kalpantyam)* 
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** Thus at the end of his treatise [the "w-riter lays it down that] the 
authority of the Yeda is derived from its being His word, viz. from its 
being spoken, ue» composed by Him, t.e, by Is vara. As thus : The 
Yedas are derived from a person, because they are formed of sentences. 
This has been proved. And persons like ourselves cannot be conceived 
as the utterers of these Yedas, which are distinguished by having 
thousands of S'akhas (recensions), because their objects are such as lie 
beyond the reach of the senses ; and persons like us have no intuition 
into anything beyond the reach of the senses. Purther, the Yedas [are 
not only derived from a personal author, but they] have been uttered 
by fl competent author {apta), because they have been embraced by 
great nien. 'Whatever has not been uttered by a competent person is 
not embraced by great men : but this (book) is embraced by great men ; 
therefore it has been uttered by a competent person. How, composition 
by a self-dependent person is utterance by a competent person ; and the 
reception (of the Yeda) by great men is the observance of its contents 
by persons who are adherents of all the . different philosophical schools : 
and (the infallibility of the Yeda is defended by that which) has been 
already said, viz. that auy occasional failure in the results (of cere- 
monies prescribed in the 'veua) is zying to some defect in the rite, or 
in the performer, or in the instruments employed [and not to any falli- 
bility in the Yeda]. 

**If it be objected to this reasoning, that no author (of the Yeda) is 
recollected, we rejoin, that this is not true, because it has been formerly 
proved that the author is remembered. And that it was composed by 
Him is proved by the simple fact of its being composed by a self- 
dependent-person; and because it has been said that the self-depend- 
ence [or unassisted ability] of people like us in the composition of the 
Veda, consisting, as it does, of a thousand S'akhas, is inconceivable. 
And since authority (in a-vriting in general) springs from a quality [in 
its author], it necessarily follows that the authority of the Yeda also 
springs from a quality. And there the quality in question must be 
declared to be the speaker’s knowledge of the correct meaning of sen- 
tences. And thus (we have shewn that) there is such an utterer of 
the Yeda, who possesses an intuitive knowledge of paradise, and of 
the yet unseen consequences of actions, etc., and such an utterer is no 
other than Is vara. Thus all is satisfactory.’* 
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The ultimate proofs, then, of the binding authority of the Veda are, 
according to the commentator, 1st, its extent and subject-matter, and 
2ndiy, its unanimous reception by great men, adherents of aH the 
different orthodox systems. Of course these arguments have no vali- 
dity except for those who see something supernatural in the Veda, and 
on the assumption that the great men who embraced it were infallible ; 
and therefore as against the Bauddhas and other heretics who saw 
nothing miraculous in the Yedasj^and consequently regarded all their 
adherents as in error, they were utterly worthless. But possibly it 
was not the object of the commentator (for the greater part of the argu- 
mentation is his, not that of the author of the Aphorisms) to state the 
ultimate reasons on which the authority of the Vedas would have to he 
vindicated against heretics, but merely to explain the proper grounds 
on which the orthodox schools who already acknowledged that au- 
thority ought to regard it as resting; Le, not, as the Mimansakas held 
their eternal faultlessness, but the fact of their being uttered by an intel- 
ligent and omniscient author ; whose authorship, again, was proved by 
the contents of the Vedas having reference to unseen and future matters 
of which only an omniscient Being could have any knowledge ; while 
the fact of these revelations in regard to unseen things having actually 
proceeded from such a Being, and being therefore true, was guaranteed 
by the unanimous authority of the wisest men among the faithful. 

As it is a matter of some interest to know what is the nature of 
inspiration, or supernatural knowledge, as conceived by the Vai^eshikas, 
I shall quote some passages bearing on this subject from the aphorisms, 
or from their expounder, S'ankara Mi^ra. In his remarks on Aphorism 
viii. 1, 2 (p. 357), the commentator states that opinion (/wawa) is of 
two kinds, true {vidya) and false {avidya) ; and that the former {vidya) 
is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition “ peculiar to rishis ’’ {Tach cha jnanafft 
dvmdhifh vidya cha avidya cha [ vidya chai'Lrvidhd ^ratyahsha-laingiha- 
smrity-arsha-lakahana). PercepJon or intuition, again, is of different, 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 ff.). Aphorism ix, 
1,. 11 (p. 386), is as follows : 

Tad evam hhdvcilhdva-vuhayahaih laukiJca-pratyahsharh nirupya yogi-- 
pratyahham nirupayitum prakarandntarmi dralhate j ix. 1, 11. 
many dtma-manasoh safhyoga-viieshdd utma-pratyahsham ” 1 jndnam ut* 
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padyate iti ieshah | dmvidhds tdmd yoginah samdhitdnfahharand^ ye 
^^yuhtdy* ity alUdhiyante asamdUidntahJcaranai cha ye viyuhtdh^^ 
ity abhidhzyante | taitm yuhtdh sdhshdthirtavye vastuny ddarem mano 
nidhaya mdidhydsanamntali. j tesJidm dtmani B^dtmani pardtmani cha 
jndnam utpadyate | dtma-pratyalcsham^^ iti | dtmd sdlcshdtlidra-mshayo 
yattra jndne tat tathd j yadyapy asmad^adindm api haddohid dtma- 
jndnam ad% tatlidpy avidyd’-tirashritatvat tad aeat-halpam ity uJctam | 
^^dtnia->mana 808 sanniharsha-viseshdd'^ 'iti yoyaja-dharmanugraJiali dtma- 
manasoh sannikarslia^mseshas tamidd ity artliah \ 

'^Having tliiis defined ordinary perception wliicli has for its objects 
existence and non-existence, the author, with the view of determining 
the character of the intuition of yogins, says : ^ Prom a particular con- 
centration of both the soul and the mind^'® on the soul, arises the per- 
ception (or intuition) of soul.’ On this the commentator remarks : 

There are* two kinds of yogins (intent, or contemplative, persons), (1) 
those whose inner sense is fixed samdlntdntahkarandh), who are called 
{yuktdrlj) united {i.e* with the object of contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited {viyuk- 
Of these the first class, who are called ^ united,’ fi.x their minds 
with reverence on the thing which is to be the object of intuition, and 
contemplate it intently. In this way knowledge arises in their souls 
regarding their own souls, and the souls of others. ' Intuition of soul,’ 
that is, a knowledge in which soul is the perceptible object of intuition. 
Now, although persons like ourselves have sometimes a knowledge of 
soul, yet from this knowledge being affected by ignorance, it has been 
said to be like what is unreal. ‘ Prom a particular concentration of the 
^soul and the mind that is, from a particular conjunction of the soul 
and the mind wliicli is effected by means of the virtue derived from 
yoga.’’ jSee also Aphorism xv. p. 690. 

At the conclusion of his remarks (Hibl. Ind. p. 408) on the third sort 
of true knowledge (referred to in p. 357, ,BibL Ind.), viz. recollection, 
the commentator remarks that the author of the aphorisms does not 
make any separate mention of the fourth kind of knowlege, viz., in- 
fallible intuition : 

The “mind’^ {manas) is regarded by the Indian philosophers as distinct from 
the soul, and as being merely an internal organ. 

This class is- the more perfect of the two, as appears from the gloss of Jayana- 
ruyana : ayam apt iHmhta^yogavativad viyuhiah ity uchyate, ■ 
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ix. 2, 6 Arsliam jnunam sutra-hritd pritlian na Idk^Mtam 1 

yogi‘pratyalcsJidntarbhdmtam | padartha-pradeidJcliye tu pralcaram ia$ 
uMqm I tad, yatJid | dmndya'‘vidJidti'inCLm risliindm atiiundgata'-vartta'' 
mdnesJiv aiindriyCtrthe^\v arthesliu dliarmadisliu granthopanihaddkeshu M 
lmgddy-anapclx.%Tidd dima-manaBoli samyogdd dharma'-viiesJidch cJia pra-r 
tibhaili jnunam yad utpadyate tad drsliam iti 1 tach dm haduchil lauM-^ 
kdndni api lliavati yatlid kanyalcd vadati “ svo mo ITirdtu gantd iti Jiri^ 
dayam me katliayati ” iti [ 

^‘Eisliis’ (wrs/za) knowledge/’ he says, not separately defined 
by the author of the aphorisms, but is included in the intuition of 
yogins}'^^ But the following statement has been made (in reference to 
it) in the section on the categories: ‘Eishis’ {arslia) knowledge is 
that which, owing to a conjunction of the soul and the mind, inde- 
pendent of inference, etc., and owing to a particular species of virtue, 
iEuminates those risliis who have composed the record of the Yedas*^ 
{^dm 7 iuya-vidlidtrinam\ in reference to such matters, whether past, 
future, or present, as are beyond the reach of the senses, or in refer- 
ence to matters of duty, etc., recorded in books,’ etc. And this sort of 
knowledge is also sometimes manifested by ordinary persons, as when a 
girl says, ^ my heart tells me that my brotner will go to-morrow.’ ” 
See also Aphorism ix. 2, 13 (Bibl. Ind. pp, 414, 415). 

The Tarka-sangraha, another Yai^eshika work, also affirms the divine 
authorship of the Yeda in these words : Vukyam dvividham laukikam 
midikam dia | vaidikam Isvarolctatvdt sarvam eva pramdmm lauhikaHi tu 
uptoktam pramdnam any ad apramdnam | Sentences are of two kinds, 
Ycdic and secular. Yedic sentence's, from being uttered by Is vara, are 
all proof [ox authoritative]. Of secular sentences, those only which 
are uttered by competent persons {dpta) are proof j the rest are not 
proof.” 

In tbis text, the anthority of the Yeda is founded on its bcing^ uttered 
by Ii^vara; and this characteristic is regarded as limited to the Yeda. 

It hM been already noticod by Professor Max Miiller in the Journal of the 
Gorman Oriental Society, vii. p. 311, that ‘‘the Yaiseshikas, like Kapila, include the 
intuition of enlightened rishis under the head otprafya/esha (intuiliou), and thus sepa- 
rate it decidedly from aitihya, ‘ tradition.* ** Ho also q^uotes the commentator’s 
about a similar intnition being discoverable among ordinary persons, which he 
thinks is not withoni a erriain irony.” 

See Dr. Eallantyuc’a oJ. with Hindi and English Versions, p. 40 of the Sanskrit. 
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On the otter hand, such secular worts as proceed from competent 
persons are also declared to possess authority. Here, therefore, 

a distinction is drawn between the authority of the Yeda and that of 
all other writings, howeve'r authoritative, inasmuch as the former was 
uttered by I^vara, while the latter have only been uttered by some 
competent person {apta!)» But in the Hyaya aphorism, ii, 68, quoted 
and commented upon above (p. 114), the authority of the Teda itself is 
made to rest on the authority of the wise, or competent persons {apta\ 
from whom it proceeded,^^^ In this aphorism, therefore, either thp word 
‘^apta” must mean *'Isvara,^* or we must suppose a difference of view 
between the author of the aphorism on the one hand, and the writers 
of the Yaiseshika aphorisms and the Tarka-sar.graha on the other. 
We shall see from the next extract that the Kusumanjali coincides 
with the latter. 

I quote from the work just named (of which Udayana Aeharya is the 
author), and its commentary, some statements of the doctrine main- 
tained by the author regarding the origin and authority of the Yeda. 
.Mr. Colebrooke (Misc.Ess.i. 263, orp. 166 of Williams andHorgate’s ed.) 
speaks of this treatise as being accompanied by a commentary of Hara- 
yana Tirtha; hut the on: ''^hich is printed in the Calcutta edition, as 
weE as in Professor CowelPs, is by Haxidasa Bhattacharya. The object 
of the work is to prove the existence of a personal god (Is vara), in 
opposition to various other antagonistic theories. 

I. Husumanjali, 2nd Stavaka, at the commencement: AnyatM-^pi 
faralolca-sddhmdmshthana'Sam'bhavdd Hi dvitiya-viprati^attih | Anyathd 
Ikaram vind ^jpi ^arahJcasddJiana-ydyddy-anushthdnam mmbhavati ydgd- 
deh svarga-sddhanatmsya veda-gmnyatvut | nitya-nirdosJiaia^td cha veda^ 
Bya ^rdmdnyam | maliajanaTfarigrahach cha prdmanyoBya grahah iti 
veda-kdramtayd m Isvara-stddhih | yogardhhsam^ddUa-Bdrvajnya-^ic^i- 

The foUowiag words arv. put by tbe author of tlie Yisbnu Purana (iii. cb, 18 ; 
Wilson, voi. iii. p. 212) into the mouth of tbe deluder who promulgated tbe Bauddha 
and other heresies: JVa hy dpta-vddah nahhaso nipatanti maMsurdh \ yuJeiimad 
vachanam grahycm maya ^nyais elia bhavad-vidkaih | << Words of the competent do 
not, great Asuras, fall from the sky. It is only words supported by reasons that 
should be admitted by me and others like yourselves." 

123 This bookw^s published at the Sanskrit Press, Calcutta, in theShka year, 1769. 
A new edition was published by Professor Cowell in 1864, accompanied by an English 
translation. I have av^ed myself of this excellent version to correct a good many 
mistakes in my own. 
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ladi-pWvakah eva m vedo htv ity atra aha | pramdy ah paratantratvdt 
sarga<-pralaya^8aml)havdt ] tad-anyasniimi aviimaud na vulhdntara-sam-- 
IhamV'* 1 SdMi pramd inildpi-yathartha-vahydrtlia-dhi-ru'pa-guna'janyd 
iti giinddlidratayd Ihara-Riddhih | naiiu sahartrike yatkdrthorVdJi^ 
ydrtha-dhlr gunah | alcaririhe cJia vede nirdoBliaUam eva prmnunya'pra- 
yojakam astu mahajam-purlgraliena clia prdmdnya-grahah ity ata alia \ 
^^mrga-pralaya-samlhavCid^^ iti | pralayottaram purva-veda-^nasaduttara- 
vedasya hatham prdmdnyam mahdjam-parigrahasydpi tadd ahlidvdt [ 
iahdasya anityatvam uipanno ga-Jcdrah iti pratUi-siddhani | pravdhdmch- 
cJiheda-rupa-nityatvam api pralaya-samhliavdd fidsU iti hhdvah [ Kapild- 
dayah eva aay^gadau purva'-saigdlliyasta'-yoga '-janya - dharmanubhavat 
sdhshdt-krita’-sakaldrthdh harttdrah santu | ity ata dha [ ^Had-anyas- 
minn^^ iti | vUva-nirmana-samarthah animadi-ialcti-sampannak yadi 
sarvajnds tadd laghavad eka eva iadriiah Bvihriyaidm ( sa eva hhagavdn 
Isvarah | anitydsarva-vuhayaka-jndnavaii oha vikvdsah eva ndsti | iti 
midika-vyavalidra-vilopah ] iti m mdhdntara-samlJiavah Ihardnangl- 
kartri-naye iti seshah ] 

The second objection, is that [there is no prpof of an I4vara], since 
the means of attaining paradise can be practised independently of any 
such Being. That is to say, the cexeoration of sacrifices, etc.v which 
are the instrument'^ of obtaining paradise, can take place otherwise, i.e, 
even without an IjSvara (God). For the fact that sacrifices, etc., are the 
instruments of obtaining paradise is to be learned from the Yeda, while 
the authority of the Yeda rests upon its eternal fauitlessness ; and the 
[immemorial] admission of that authority results from its reception by 
illustrious men. INow in tbis way there is no proof of the existence of 
a God to be derived from the idea that he is the cause of the Yeda. Or 
let it be supposed that the Yeda was preceded [composed] by Hapila 
and other sages, who by their wealth in devotion had acquired onml- 
science. 

In answer to all this the author says ; [verse] ^ Since truth depends 
on an external source, since creation and dissolution occur, and since 
there is no confidence in any other than God, therefore no other maimer 
can be conceived [in which the Yeda originated, except from God].' 
[Comment] Yerbal truth [or authoritativeness] is derived from the 
attribute, possessed by its promulgator, of comprehending the true 
sense of wmrds [i.e. in order to constitute the Yeda an authoritative 
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rule of duty, it must have proceeded from an intelligent being who 
understood the sense of what he uttered] ; and since God is the sub- 
stratum of this attribute [of intelligence], there is proof of his existence. 

*‘But it may be said that if the Yeda had a maker, then, indeed, 
such comprehension of the true sense of words as you insist upon may 
be a quality belonging to him ; but if the Yeda had no maker, let it be 
its faultlessness which imp aits to it its authority, while the [imme- 
morial] admission of that authority .results . from its reception .by illus- 
trious men. 

“ In answer to this the author says : ‘ Since creation and dissolu- 
tion occur.’ Since the previous Yeda [the one which existed during 
the former mundane period] perished after the dissolution of the uni- 
verse, how can the subseciuent Yeda [i.e. the one supposed by our 
opponents to have existed during the dissolution] be authoritative, since 
there was not then even any reception of it by illustrious men [who 
also had all become extinct at the dissolution]. And further, the non- 
etemity of sound is proved by the conviction we have that letters such 
as G are produced, [and not eternal] : and even that eternity {csr per- 
petuity) of the Yeda which consists in unbroken continuity of tradition, 
does not exist, as there is probable proof of a dissolution.^^ But, again, 
it is urged that Kapila and other saints — who, from their perception of 
duty, springing from the practice of devotion during the former mun- 
dane period, had acquired an intuitive knowledge of every subject — 
may at the creation have been the authors of the Yeda. This is an- 
swered in the words, ' since there is no confidence in any other but 
God.’ If persons capable of creating the universe and possessing the 
faculty of minuteness be omniscient, then, for the sake of simplicity, 
let one such person only he admitted, namely, the divine I4vara.^^ 
And no confidence can be reposed in any person Trho is not. eternal, and 
who is not possessed of a knowledge which extends to all objects. 
Thus the Yeclic tradition disappears. And so he concludes that no 
other manner [of the origination of the Yeda] can he conceived [except 

The -WTiters on, the other side seem to reply to this NaiySyita ohjection about 
the interruption of the tradition of the Veda through the dissolution of the universe, 
hy saying that the Veda was retained in the memory of Brahma or the Bishis during 
the interval while the dissolution lasted, See pulluka on Mann, L 23, above, p. 6; 
and the pissHgo of ICaiyyata on the Mahfthhushya, above, p. 9e. ^ 

The law of parsimony bids us assume only one aucb,’' etc.— Cowell. 
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from I^vara] ; that is, in the system of those who deny an Is vara [no 
way is pointed out].’^ 

II, Kusnmanjali, iii. 16 . — pravtunam amptoktir naffrishfe hvacliid 
dptatd I adrisya-drisJitau sarvajno, na clia nitydgmnah lishamak ” [ ay am M 
sarva-lcartritvdlhdvdvedalcah saldah andptoldas died na pramdnam | dp- 
tohtai died etad-artlia-godiara-jnunavato nitya’-sarva'tiisliayalca-jfidnavat-^ 
tvam indriyddy-alhdvdt | dgamasya dia mtyatmm dusMiam eva prdg iti 
veda-haro nityah sarvajnah siddJiyati | 

[Terse] ‘‘The word of an incompetent person is not authoritatiye ; 
nor can there be any competency in regard to a thing unseen [by the 
speaker]. To perceive invisible things, a person must be omniscient ; 
and an eternal scripture is impossible. [Comment] This [supposed] 
scriptural testimony, denying the fact of there being a creator of aU 
things, if uttered by an incompetent person, would be no proof. If it 
was uttered by a competent person, then the person who possessed an 
acquaintance with this circumstance [that there was no creator] would 
be master of a knowledge which was eternal, and universal in its range, 
since he wonll not be limited by any bodily organs. And we have 
previously disproved the eternity of any scrin^ure (see the first extract 
from the Kusumanjali, above). Consequently an omniscient and eternal 
author of the Teda is established.’’ 

Ill, Eusumanjali, V 1. — ^^Kdryydyojana-dhrityddehpaddt pratyaya^ 
tahiruteh | vdhydt sanhhyd-nkshudi dia sudhjo mivavid avyayah ” | ... 
Pratyayatah prdmdnydt | veda'janya-jnunam kurana-gima-janyam pra-- 
mdtvdt 1 pratyakshadi-prama-mt ( snder veddt | veda^ paurusheyo veda- 
tvad dyurveda-vat | kindia vedah paurudieyo vukyatvdd Ihdratddi-vat 1 
veda-vdhjdni paurusheydni vukyatvad asmad-adi-vahja-vat j 

[Verse] “ An omniscient and indestructible Being is to be proved 
from [the existence of] effects, from the conjunction of [atoms], from 
the support [of the earth in the sky], etc., from ordinary usages, from 
belief [in revelation], from the Veda, from sentences, and from parti- 
cular numbers,” 

The following is so much of the comment as refers ,to the words 
pratyaya, irutiy and mkya : “Erom belief, i,e. from authoritativeness. 
The knowledge derived from the Veda is derived from the attributes of 
its Cause ; since it is true knowledge, like the true knowledge derived 
from perception, Prom the sruti, i,e, the Veda. The Veda is [shewn 
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to le] derived from a person, by its having the characters of a Yeda, 
like the Ayur-veda. It is also [shewn to be] derived from a person, 
by having the character of sentences, like the ATahabharata. The 
words of the Yeda are [shewn to be] derived from a person, by their 
having the character of sentences, like the sentences of persons such as 
ourselves.” 

lY, Kusumanjali, v. 16,— ^^abhumm^^ '^IhavisJiydmV^ Hyddau 
smMiyd pravahiri-gd | samdhhyd ^pl cha idhJidndfh nadya-pramcMndd 
fife I VaidikoUama-ptirmhem svatantroGhchdrayituk sanlcJiyd vdehyd ] 
^Had aihshata elco ^ham lahu sydm^^ ityddi-lahushu uttama-purusha-iru- 
iek 1 sankhyd^padartham any am alia samdlcJiyd ” ityddi | mr^dsdm 
idhhdna^fh M Kdthaka->KdldpaMdydh mmdkhydli sanjnd-msesTidh iru- 
yanie ] techa na adhyayana-matra-nilandhandh [ adhyetfindm dnaniydt | 
dddv anyair apt tad-adJiyayanat ( tasmad atlndriyartlm-darsi hhagavdn 
eva Isvarah kdrunikah mrgdddv asmad-’ddy-adriBhtdlcrishta-kdthahddi’- 
ia/rira-vUesham adUshthdya ydfh idkhdm uhtavdfhi tasydh kdhhdydB tan- 
ndmnd vyapadekali iti siddham Isvara-mananam molcsha-hetuli \ 

[Yerae] the phrases ^let me be,’ ‘I was,’ ‘I shall be,’' [which 
occur in the Yeda], personal designations have reference to a speaker ; 
and the names of the S'akhas could only have been derived from a 
primeval utterance. [Comment] The first person fl), when it occurs 
in the Yeda, must be employed to denote a self-dependent utterer. 
Now there are many instances there of such a use of the first person, 
as in the words, ^ It reflected, I am one, let me become many.’ The 
author then specifies another signification of the term smkhyd in the 
clause^ * and the designations,’ etc. Por all the S'akhas of the Yeda tradi- 
tionally bear the names, the special names, of Kathaka, Kalapaka, etc. 
And these names cannot he connected with the mere study [of these S'ak- 
has by Hatha, Halapa, etc,] from the iufinite multitude of students, since 
they must have been studied before by others besides the persons just 
mentioned. Wherefore the particular S'akhas which I4vara, the be- 
holder of objects beyond tbe reach of the senses^ the compassionate 
Xord, himself uttered at the beginning of the creation, when he assumed 
the bodies of Hatha, etc,, which were drawn on by the destiny {adruhta) 
of beings like ohrselves — these S'akhas, I say, were designated by the 
names of the particular sages [in whose persons they were promul- 
gated]. And so it is proved that the contemplation of Is vara is the 
cause of final liberation.” 
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I am nnable to say if tLe ancient doctrine of the INyaya was tbeistio, 
as that of the Yaiseshika Sutras (at least as interpreted by S'ankara 
Mi^ra) appears to be, and as that of the Husumanjali, the Tarka-san- 
graha,^“® and the Siddhanta Muktayali undoubtedly is (p. 6 of Djc. Dal- 
lantyne’s ed., or p. 12 of his ‘‘ Christianity contrasted with Hindu Phi- 
losophy,’’ and p. 13 of Hr. Boer’s Bhasha-parichchheda, in BibL Ind.). 
The remarks of Hr. Eoer on the subject, in pp. xv., xvi., of the intro- 
duction to the last named work, may be consulted. The subject is also 
discussed by Professor Banerjea in his work on Hindu philosophy, pp. 
144-153. The solution of the question may depend much on the inter- 
pretation to be given to the aphorisms of Gotama, 19-21 of the fourth 
book. 

III. The Banlhya.—lTci^ opinions of the author of the Sankhya aphor- 
isms in regard to the authority of theVeda and the principles on which 
that authority depends, are contained in the 45th to the 51st aphorisms 
of the Pifth Book, which I extract with the comments of Yijnana 
Bhikshu : 

45. Na nityatvam Ved^anaih hdryaiva-irutek ” J 8a tapo Hapyata 
tasmdt tapas tepdndt trayo vedd ajdyanta*^ iiy ddi^sruUr veddndm na 
nityatvam ity arthah | veda-nityata-vuicydni clia sajdtiydmipurvi-pravd.^ 
Jidnuchchheda-pardni j Tarhi him paurusheydh veddh | na ity aha | 46» 

JTa paurmheyatvam -^at-hartnk purushasya abhdvdt^* | zhara-pratishe^ 
dad iti ieshah [ sugamam ] aparali harttd Ihavatv ity dkdnhhdydm aha | 
47. Midctdmukt ay or ay ogyatvdt^^ \ Jlvan-muhta-dhurino Vulinur viiud^ 
dlia-sattvatayd niratisaya-sarvajno ^pi vita-rdgatvdt mhaBTOridhha-vedar 
nirmdndyogyah | amuhtas tv asarvajziatvdd eva ayogyah ity arthah | nanv 
evam apannisheyatvad nityatvam eva dgatam [ tatrdha | 48. If a apau* 
Tusheyatvad nityatvam mkurddiuvat ” | Bpashtam [ nanv ankuradishv api 
Jcdryatvena gha}ddi-vat purusheyatvam an%meyam | tatrdha [ 49. ^^Teshdm 
api tad-yoge drishta-hadhadi-prasaktih^^ | Yat paurusheyaih taoh chhor 

/na«aif/w7cflran<r^n a^wa | sa dvividho Jivnima paramdima cha | tatralsvara^ 
sarmjnah paramdimd eka eva | jlvdtmd prati sarlram bhinno vibhur nityaicha | 

“ The substratum of knowledge is soul. It is of two kinds, the embodied soul, and the 
supreme soul. Of these the supreme soul is the omniscient IsVara, one only. Tlw 
embodied soul is distinct in each body, all-pervading, and eternal.” 

^27 Compare Dr. Ballaiitync’s translation of tbe Sankhya Aphorisms, hooks v. and 
vi., published at Mirzapore in 1856, pp. 26 £f., as well as that which subsequently 
appeared in the Bibliotheca Indica (in 1865), pp. 127 ff. 
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Ttra-janyam iti vyaptir lohe drislita tasyah ladhadir evam sati syad iti 
arthah \ nam Adi-^unishoclickaritatvad Yedak api paiirusheyah eva ity 
aha I 50. ^^Yasmin adrhJite^pi hrita-huddhir iipajdyate tat panrushe-- 
yan^'* | Drulip iva adriskie^pi yasmin vastuni krita^buddkir huddhi- 
purvakatva - huddldr jay ate tad eva patinislieyam iti vyavahriyate ity 
arthah \ etad uktam hhavati I 7ia purusJioclicharitatu-mdtrena paurushe^ 
yatvam hdsa-prahdsayoh sush/pti-kalinayoh paurmheyatva^vyamhara- 
Ihdvdt hintu luddhi-purvahatvena | Vedas tu nihhcLsa-md eva adrishta- 
va^dd abuddhi-purvalcdh eva Bvayamlliuvah sakdSdt svayam hJiavanti | ato 
na te paurusheydh ] tathd cha irutih tasyaitasya mahato hhdtasya ni- 
hasitam etad yad rigvedo ity adir iti | nam evam yathdrtha-vdkydrtha- 
jndndpurvahatvdt sziJca - vdkyasyeva veddnam 'api prdmdnyam na sydt 
tatrdha | 51. ^^Wija-sahty-alhvyaktek svatah prdmdnyam^^ j Veddndm 
nijd svdhhdviki yd yathdrtha-jndna-janana-iaktis tasyah 'mantrayurvedd” 
ddv alMvy alter npalamlhdd akhila-veddndm eva svatah eva prdmdnyam 
siddhyati na vakiri-yathdrthajndna-mulakaivddind ity arthah \ tathd 
ehaNydya-sutram | ^^manirdyurveda-prarndnya-vach cha tat-prdmdnyam^^ 
iti 1 

Sutra 45. * Eternity cannot be predicated of tbe Yedas, since 
various texts in these books them Ives declare them to have been pro- 
duced.^ The sense is this, that the Yedas are proved not to be eternal 
by such texts as the following ; < He performed austerity ; from him, 
when he had thus performed austerity, the three Yedas were produced.’ 
[See above, p. 4.] Those other texts which assert the eternity [or' 
perpetuity] of the Yedas refer merely to the unbroken contmiiity of 
the stream of homogeneous succession [or tradition]. Are the Yedas, 
then, derived from any personal author ? ‘ NTo,’ he replies in Sutra 46. 

‘ The Yedas are not derived from any personal author (paurusheya)y 
since there is no person to toake them/ "We must supply the words, 
'since an livara (God) is denied.’ The sense is* easy. In answer to 
the supposition that there may be some other maker, he remarks, 
Sutra 47) ^ Ho ; for there could be no fit maker, either liberated or tin- 
liberated/ Yishnu, the chief of all those beings who are liberated even 
while they live,’^ although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, he 
unfit to compose the Yeda consisting of a thousand Vakhas (branches), 
See Colebrooke’s Essays, i. 369, or p, 241 of-Williams and Norgate’s ed* 
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while any nnliberated person would be unfit for the task from want of 
omniscience. (See S'ankara’s comment on Brahma Sutras i. 1, 3 ; above, 
p. 106.) But does not, then, the eternity of the Yedas follow from 
their haying no personal author ? He replies (48), ‘ Their eternity does 
not result from their having no personal author, as in the case of sprouts, 
etc.’ This is clear. But is it not to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., seme personal maker ? He re- 
plies (49), ‘If such a supposition be applied to these (sprouts, etc.) it 
must there also be exposed to the objection that it is contrary to what 
we see, etc.’ "Whatever is derived from a personal author is produced 
from a body; this is a rule which is seen to hold invariably. But if 
we assert that sprouts are derived firom a personal author, we contra- 
dict the rule in question, [since they evidently did not spring from any 
embodied person].’ But are not the Vedas, too, derived from a person, 
seeing that they were uttered by the primeval Burusha ? He answers 
(50), ‘ That object only (even though it be an invisible one), which its 
maker is conscious of having made, can be said to be derived from [or 
made by] such a person.’ It is only those objects, be they seen or un- 
seen, in regard to which a consciousness of design arises, that are ordi- 
narily spoken of as made by a person-. sense is, that it is not mere 
utterance by a person which constitutes formation by that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by that person), hut 
only utterance with conscious design. But the Yedas proceed of their 
own accord from Svayambhu (the self-existent), like an expiration, by 
the force of adrishta (destiny), without any consciousness on his part. 
Hence they are not formed by any person. Thus the Yeda says, ^ This 
Eig-veda, etc., is the breath of this great Being, etc.’ [See above, 
p. 8.] But will not the Yedas, also, be in this way destitute of au- 
thority, like the chatter of a parrot, since the^ did not result from any 
knowledge of the correct meaning of the words of which they are made 
up ? In reference to this, he says (51), ‘ The Yedas have a self-proving 
authority, since they reveal their own inherent power,’ The self- 
evidencing authority of the entire Yedas is established by the per- 
ception of a manifestation in certain portions of them, viz. in the for- 
mulas and the lyur-veda, etc., of that inherent power which they (the 
Yedas) possess of generating correct knowledge, and does not depend on 
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its being sliown tbat they (the Vedas) are founded on correct knowledge 
in their uttcrer,^-® or on any other ground of that sort. And to this 
effect is the iTyaya Sutra, that * their authority is like the authority of 
the formulas and the Ayur-veda/ (See above, p. 114.) 

In reference to the 46th Sutra I add here the 98th aphorism of the 
Ist book, with the remarks by which it is introduced and followed : 

Wa 7 m diet sada sanajniilji iharomsti tarliiTedanta-maliumhjartliasya 
vivelcasya upadese^ndJia-^parampardianhayd aprdmamjam prasajyeta \ 
t<(ttra aka | 98. 8 id(llia- 7 'upa-loddJiritvdd vahjcadkopadesah | Miranya- 
yitrlliddindm dddka-rupdnditd^^ yatkdrthdrtlmya hoddliritvdt tad-vak- 
ir'ikdyunedCidi- 2 )rdmanyena avadlirltdck cha esliditi mlcyarpiopadesah 
pramdmm iti sesliah | 

But may it not be said that if there be no eternally omniscient 
Isvara, the charge of want of authority will attach to the inculcation 
of discriminative knowledge which is the subject of the great texts of 
the TJpanishads, from the doubt lest these texts may have been handed 
down hy a blind tradition. To this he replies : 86. * From the fact that 
beings perfect in their nature understood them, it results that we have 
an (authoritative) inculcation of the sense.’ As Hiranyagarbha (Brah- 
ma) and other beings who wore perfect in their nature understood the 
time sense, and are asceifained to have done so by the authoritativeness 
of the Ayur-veda, etc., which they uttered, their inculcation of the 
sense of the texts is authority ; — such is the complete meaning of the 
aphorism.” 

In the 57th and following Sutras of the fifth book, Kapila denies 
that sound has the character of q:?hota, or that letters are eternal : 

57. Jdrailty-apraiitillujdm na spliotdtmakah saMah^ [ Pratyekor- 
xarnellyo Hiriktam kalamh ityudi-rupain akhandam eka-padam spjiota^ 
iti yogaiy abhyiipxtgamyate ] kanbu-gruddy-amyavelkyoHirikto gkatddy- 
arayavna ( sa cha iahda-viiesho paddhhjo Wfha-spkutikarandt sphotah tty 
uvhyate ] sa sabdo ^ lyrdindnikah | kutali | prafUy-aprailtibhjdm^^ | sa, 
hhdiih him praiiyaU m xd | ddye yena xarna-samuddyem dnupurvl-^ 

This directly contradicts the doctrine enunciated in the Vaiseshiha Sutras and 
the Kusuraunjali. See above, pp. 121, 1*23, and 129 f. 

130 This is a various reading given by Dr. Hall in the appendix to his edition of 
the Sunkhya-pravachana-bhushya ; and I have adopted i: in preference to dddha- 
which he gives in hk text, as the former seems to afford a better sense. 
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visesha-visislitena so ^IMvyajyate tasya eva artha-'pratyaijaliatvam adu j 
him antargadund tena | antije tv agndta-spliotasxja nasty artJia-pratyiiyana^ 
sahtir iti vyarthd sphota'^hal^and ity arthah | Purmm vedanam nitya^ 
tv am pratulikldkam j idanlUh varna - nityatvam apt praiisliedati j 58. 

iabda-nityatvam kdryatd-pratiteh^^ j Sa eva ay am ga^hurak ityddi- 
pratyahMJnu - halad varna- nityatvam na yulctam | idpanno ga-kuralj, 
iiyddi-pratya^jena unity atva-siddher ity arthah 1 ynaiyalhijnd taj-jatl- 
yatd-visliayinl j anyatlid gliatdder api praiyahliijnaydhnityatdpatter iti | 
iankate [ 59. ^^Furva-siddlia-sattvasya dhliivyahUr dipenava gliafasya | 
JSfaim purva-siddha-sattukasyaiva iahdasya dlivany-ddilliir yd ^Ihivyahtis 
tan-mdtram utpattih pratUer vishayah | ahhivyalctau drishtutiio dipeneva 
gliatasya iti | Pariliarati j 60. ^^Sat-Mryya-siddlidnta^ diet siddlia-sudha- 
7iam^^ i AlliivyaJctir yady anugatdvastlid -tydgena varttamdndv'^sthd- 
Idbliali, ity ucliyate tadd sat-haryya-siddhdniah | tddrUa-nityatvam cha 
sarva-hdrydndm eva iti suldha-sadhanam ity arthah | yadi dm varitamd- 
natayd satah eva jndna-mdtra-rilpiny abhivyaUir udiyate tadd ghafadi- 
num api nityatvdpattir ityddi 1 

^ Sound has not the character of spliota^ from the dilemma that the 
latter must be either apparent or not apparent/ A modification of sound 
called spJiota^ single, indiTisible, distinct from individual letters, exist- 
ing in the form of words like halasa (jar), distinguished also from parts 
of words like hambii-griva (striped-neck) and forming a whole Hke the 
word gliata (jar), is assumed by the Yogas. And this species of sound 
called a word {pada) is designated sphofa from its manifesting a mean- 
ing. But the existence of this form of sound is destitute of proof. 

p < From the dilemma that it must be either apparent or not ap- 
parent/ Does this form of sound appear or not ? If it appears, then 
let the power of disclosing a meaning [which is ascribed by our op- 
ponents to sphota'] be regarded as belonging to that collection of letters, 
arranged in a particular order, by which the supposed sphofa is mani- 
fested. What necessity is there then for that superfluous sphota ? If, on 
the contrary, it does not appear, then that unknown sy^hota can have no 
power of disclosing a meaning, and consequently it is useless to suppose 
that any such thing as sjdiota exists. 

The eternity of the Yedas has been already denied. Ho now denies 
tho eternity of letters also. 58. ‘ Sound is not eternal, since it is clear 
that it is a production/ The meaning is, that it is not reasonable to 
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infer on the strength of the recognition of the letter G as the same 
that we knew before (see Mimansa Aphorisms i. 13 ; ^bove, p, 74), 
that letters are eternal ; since it is clear that G and other letters are 
produced, and therefore cannot be eternal. The recognition of these 
letters has reference to their being of the same species as we have per- 
ceived before ; since otherwise we are landed in the absurdity that, 
because we recognize a jar or any other such object to he the same, it 
must therefore be eternal. 

He expresses a doubt : 59. ‘ What we hear may he merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp.’ (See Mimansa Aphorisms i. 12, 13 ; 
above, p. 74.) Is it not the fact that it is merely the manifestation of 
previously existing language by sounds, etc., which we perceive as 
originating ? An illustration of such manifestation is that of a jar by 
means of a lamp. 

He repels this doubt : 60. * If the axiom that an effect exists in its' 
cause be here intended, this is merely proving what is already admitted.’ 
If by manifestation is meant the relinquishment by any substance of its 
past(?) condition, and the attainment of its present state, then we have 
merely the recognized pdndple of an effect virtually existing in its 
cause (see Sankhya Karika Aph. ix.) ; and as such eternity is truly 
predicable of all effects whatever, it is proving a thing already proved 
to assert it here. If, on the other hand, by manifestation be merely 
meant the perception of a thing actually existing, then we shall be in- 
volved in the absurdity of admitting that jars, etc., also are eternal, etc.” 


S^ECX. X. — On the use which the authors of the different Barianas make 
of Vedio textSf and the mode of interpretation which they adopts 

I have already (in p. 107) touched on the mode of interpretation ap- 
plied by the author of the Brahma Sutras, or his commentator Shnkara 
Icharyya, to the Yedic texts, derived chiefly from the Brahmanas and 
Hpanisbads, on which the Yedantic doctrines are based, or by which they 
are defended, or with which, at least, they are asserted to be consistent. 
It will, however, he interesting to enquire a little more in detail into the 
extent to which the Indian scriptures are appealed to, and the manner 
in which they are treated by the authors or expounders of the different 
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Dar^anas. The object proposed by the Purva-mimansa is an enquiry 
into duty {dharma-jijnasa — Aph. i.). Duty is defined as something en- 
joined by the Yeda {clwdana-lalcsJiano Wtlio dhannah — Aph- ii.) ; and 
which cannot he ascertained to be duly except through such injnnc- 
tion,^®^ The first six lectures of the Mimansa, according to Mr. Cole- 
broolce, ‘‘treat, of positive injunction; the remaining six concern “in- 
direct command.^^ “ The authority of enjoined duty is the topic of the 
first lecture: its differences and varieties, its parts, .... and the pur- 
pose of performance, arc successively considered in the three next. . . . 
The order of performance occupies the fifth lecture ; and qualification 
for its performance is treated in the sixth. The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. Inferable changes, adapting to the variation or copy 
what was designed for the type or model, are discussed in the ninth, 
and bars or exceptions in the tenth. Concurrent efficacy is considered 
in the eleventh lecture ; and co-ordinate effect in the twelfth.’^ .... 
“Other matters are introduced by ~ the way, being suggested by the 
main topic or its exceptions^’ (Misc. Essays, i. 304 f.). It appears, 
therefore, that the general aim of the Purva-mimansa is (1) to prove 
the authority of the Yeda, and then to (2.1 I duce from it the duties, 
whether enjoined directly or indirectly, which are to be performed, the 
manner and conditions of their performance, and their results. It is 
also termed the Karma-mimansa, “as relating to works or religious ob- 
servances to be undertaken for specific ends ” (Colebrooke, i. 296, 325). 

The Brahma-mimansa, or Yedanta, is, according to the same author, 
the complement of the Harma-mimansa, and “ is termed utfara, later, 
contrasted with purvaf prior, being the investigation of proof deducible 
from the Yedas in regard to theology^ as the other is in regard to wotIcb 
and their, merit. The two together, then, comprise the complete system 
of interpretation of the precepts and doctrine of the Yedas, both prac- 
tical and theological. They are parts of one wdiole. The later Mimansa 
is supplementary to the prior, and is expressly affirmed to be so,: but 
, differing on many important points, though agreeing on others, they 
are essentially distinct in a religious as well as a philosophical view^’ 
(Misc. Ess, i. 325). In fact the Brahma-mimansa proceeds upon a de- 
preciation of the value of the objects aimed at by the Karma-mimansa, 
131 See Ballantyne’s Mimtnsa aphorisms, p. 7. 
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since the rewards which the latter holds out eYen in a future state are 
hut of temporary duration ; and according to S'ankara it is not even 
necessary tliat the seeker after a knowledge of Brahma should first 
have studied the Karma-mlmansa before he conceives the desire to 
enter upon the higher enquiry (^am iha larmavalodlianantaryyaYh vUe- 
I i}a I dliarma'jijnasdydh prdg apy adhUa-vedantasya JBralima-jijnd^ 
sopajHiif(di), (S'ankara on Brahma Sutra, i. 1, 1, p. 25 of BibL Ind.) 
This is distinctly expressed in the following passage, p. 28 : 

Tamed him api vaUavyam yad-anantaram Brahma-jijndsd upadisyate 
iti I ^ichyate | nitydnitya-vastu-vivehah ilidmutrdrtlia-phala-hlioga-vird- 
gah iadia-damaddsadhamsampad mumxihshaUarh cjia | teshi hi satsu 
prdg api dharma-jijndsdydh urddhvam cha sahjate Brahma jijndsayituih 
indtxnli cha na viparyyaye | tasmad atha^' iahdena yathohta-sddhana- 
mnpatiy-dnaniaryyam upadiiyate j atah^^ sahdo h$tv-arthah j yasmad 
vedah eva agnihotradindm ireyas-sadhandnam anitya-plialatdm dariayati 
** tad yatJid iha karma-chUo lohah hhiyafe evani eva amuUra punya-chito 
lokah-hlmjate^^ ity-ddi [ iathd Bralma-vijndndd api par am purushdr^ 
tham dariayati Brahma-vid dpnoti par am ity-ddi | iasmdd yatholcta-- 
sadhana-sampatty-anantaram Brahma-jijndsd hartavyd | 

The autnor is explaining the word atha ‘now/ or ‘next,^ with 
which the first Sutra begins ; and is enquiring what it is that is re- 
ferred to as a preliminary to the enquiry regarding Brahma : “ What, 
then, are we to say that that is after which the desire to know Brahma 
is enjoined? ^ The answer is, ‘it is the discrimination between eternal 
and non-eternal substance, indifference to the enjoyment of rewards 
either in this world or the next, the acquisition of the means of tran- 
quillity and self-restraint, and the desire for final liberation. For if 
these requisites be present, a knowledge of Brahma can be desired, and 
Brahma can be known, even before, as well as after, an enquiry has 
been instituted into duty. But the converse does not hold good (i.e. 
without the requisites referred to, though a man may have a know- 
ledge of duty, i.e. of ceremonial observances, he possesses no prepara- 
tion for desiring to know Brahma). Hence by the word aiha it is 
enjoined that the desire in question should follow the possession of 
those requisites.’ The next word atah, ‘hence,’ denotes the reason. 
Because the Vecla itself, — ^by employing such words as these, ‘ AYhere- 
fore just as in this life the world which has been gained by works 
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perishes, so too in a future life the world gained hy merit perishes ’ — 
points out that the rewards of the agnihotra sacrifice and other in- 
struments of attaining happiness are hut temporary. And hy such 
texts as this, ^ He who knows Brahma attains the highest exaltation/ 
the Veda further shews that the highest end of man is acquired by the 
knowledge of Brahma. Hence the desire to know Brahma is to he 
entertained after the acquisition of the means which have been already 
referred to/’ 

In the Mimansa Sutras, i. 1, 5, as we have seen above (p. 'll), Bada- 
rayana, the reputed author of the Brahma Sutras, is referred to as con- 
curring in the doctrine there laid down. But in many parts of the 
Brahma Sutras, the opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at variance with those of Bada- 
rayana.^®^ 

I adduce some instances of this difference of opinion between the 
two schools : 

"We have seen above, p. 99, that according to the Brahma Sutras the 
gods possess the prerogative {adhihdra) of acquiring divine science. 
This, however, is contested by Jaimini (see Brahma Sutras, i. 3, 31), 
who objects (1) that in that case (as rlivine sciences possess the 
characteristic of being science) the gods would also have the prerogative 
of becoming adepts in the science called Madhuvidya, etc., which would 
he absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual connected with that science, could not he worshipped by 
another sun, who, according to the supposition, would be one of the 
deities skilled in it, and one of the worshippers. Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Tasus, Eudras, and three other classes of gods, would 
he -at once the objects to be known and the knowers. In the next 
Sutra the farther objection is made (2) that the celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup- 
posed deities. Badarayana rexfiies in the 33rd Sutra (1) that allhough 

^32 Dr. Ballantyne refers to tbo Mlmiinsakas as ’being tbe objectors alluded to by 
S'ankara iu his remarks 'which introduce and follow BraliTua Sutra, i. 1, 4; but as 
Jaimini is not expressly mentioned there, I shall not quote this text in proof of my 
assertion. See Bullantyne's Aphorisms of the Vedauta, p. 12* 



142 


OVimom REGABDING THE OEIGIN, ETC., 


the gods cannot concern themselves with such branches of knowledge as 
the Madbuvidja, with which they themselves are mixed up, yet they do 
possess the prerogative of acquiring pure, divine science, as that depends 
on the desire and capacity for it, and the non-existence of any obstacle 
to its acquisition {tatMpy asti hi suddhd.yam Irahma-i idydyam smnllimo 
^rthitva-sdmarthjCL^ratishedhddy-a^ehshatvdd adhiharasyd). An excep- 
tion in regard to a particular class of cases cannot, he urges, set aside a 
rule which otherwise holds good ; for if it did, the 'circumstance that 
the generality of men belonging to the three highest castes are excluded 
from the performance of particular rites, such as the Eajasuya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. And he goes on to cite several Yedio texts which prove 
thatnhe gods have both the capacity and the desire for divine know- 
ledge. Thus : Tad yo yo devandm pratyahidhyata sa eva tad alhavat 
tathd rishindm tathCL manicsliydndm | Whosoever, whether of gods, 
rishis, or men, perceived That, he became That.’^ Again : Te ha uohiir 
hanfa tarn dtmdmm anviohhdmo yam atmdnam amnliya sarvdn lohdn 
dpn^nar'odmi cha kdmdn^* Hi j Indro ha mi devandm alhi pravavrdja 
Virooham ^surdndm iti | They said, ^ come, we shall enquire after 
that Soul, after investigating hich, one obtains all worlds, and all ob- 
jects of desire.* Accordingly Indra among the gods, and Yirochana 
among the Asuras, set out ** (“ to go to PrajapaH the hestowerof divine 
knowledge,** according to Govinda Ananda). And in reply to the .second 
objection, S'ankara maintains that the sun and other celestial luminaries 
are each of them embodied deities possessed of intelligence and power; 
an assertion which he proceeds to prove from texts both of the Yeda and 
the Smyiti. He then replies to a remark of the MXmansakas, referred to 
under Sutra 32, that allusions in the Yedic mantras and arthavadas (illus- 
trative passages) cannot prove the corporeality of the gods, as these texts 
have another object in view : and his reply is that it is the evidence, 
or the want of evidence, derivable from any texts which occasions us to 
believe or disbelieve in the existence of anychiog; and not the circum- 
stance that such a text was or was not primarily intended to prove that 
particular point. The Himansaka is represented as still unsatisfied : but 
I need not carry my summary further than to say that Sankara concludes 
by pointing out that the precepts which enjoin the offerings to certain 
gods imply that these gods have a particular form which the wor- 
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shipper can contemplate ; and that in fact such contemplation is en- 
joined in the text, “ Let the worshipper when about to repeat the 
Vashatkara meditate on the deity to whom the oblation is presented 
[yasyai devatayai havir grililtam aydt tdm dhydyed vashatJcarisliyari)}^ 
In Brahma Sutras, iii. 4, 1, it is laid down as the principle of Bada- 
rayana -that the knowledge of Soul, described in the Hpanishads, is the 
sole means of attaining the highest end of man, i.e. final liberation; 
that it is not to be sought with a yiew to, and that its operation is 
altogether independent of, ceremonial observances {atah [ asmdt vedunta- 
DiJiitad dtma'jndndt svatantrdt puTuahdrtJiah siddhyati iti Bddardyanah 
dcha/ryyo manyate). This he proves by various texts (ity-evam-jdtiyahd 
irutir mdydydh hemldydh jpuruslidrtha - hetutvaih ^rdvayati), such as 
Tarati soJcam dtma-vit | sa yo ha vai iat par am Brahma veda Brahma eva 
lhavati | Brahma-vid dpndti param ( He who knows soul overpasses 
griefs* (Chhandogya Up. see above, p. 33) ; He who knows that Brah- 
ma becomes Brahma ^^He who knows Brahma obtains the highest 
(exaltation) ; etc. In the following Sutra (2) Jaimini is introduced 
as contesting this principle, and as affirming that the knowledge of soul 
is to be acquired with a view to the performance of ceremonial works. 
The Sutra in question, as explained hy chakara, means that as the 
fact that soul is an agent in works implies an ultimate regard to works, 
the knowledge of soul must also be connected with works by means of 
its object ” {Jcarttritvena dtmanah Icarma-sesliatvdt tad-vijndnam a)pi . * . 
visJiaya-dvdrena Jcarma-samhandhy em iti). The same view is further 
stated in the following Sutras 3-7, where it is enforced by the example 
of sages who possessed the knowledge of Brahma and yet sacrificed 
(Sutra 3), by a text which conjoins knowledge' and works (Sutra 5), by 
a second which intimates that a person who knows all the contents of 
the Yeda has a capacity for ceremonial rites (Sutra 6), and by others (7). 
Shnkara replies under Sutra 8 to the view set forth in Sutra 2, which he 
declares to be founded on a mistake, as ‘'the soul which is proposed in 
the XJpanishads as the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency in regard to rites is not pre- 
dicable. ' That knowledge, he affirms, does not promote, hut on the 

13® The passage in which S'ankara goes on to answer the objection that in cases 
like this the Itihusas and Paran is afford no independent evidence, will he quoted 
hclow. 
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contrary, puts art end to all worirs ’’ {ncb cJia tad-vijmnam harmanam 
pravarttalcam IJiavati p'atyuta tat haryndny mlwJiJiinatth), and under Sutra 
16 he explains how this takes place, viz. by the fact that knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary conditions of capacity for 
ceremonial observances’’ harmddhihura-Jietoh kriya-laraJca- 

^liala-lahsliamsya samastasya prapancliasya avidyd’^kritasya vidyn-sumar- 
ihydt svaru^^o^marddam dmamnti j. To Sutra 3 Bdclarayana replies that 
the eoremonial practice of sages is the same whether they do or do not 
acquire knowledge with a view to works j to Sutra 5, by saying that in 
the text in question works and knowledge are not referable to one and 
the same person, hut works to one and knowledge to another ; and to 
Sutra 6, by declaring that it is merely the reading of the Yeda, and not a 
knowledge of all its contents that ia referred to in the text in question. 
Another reason assigned in Sutra 17 to shew that divine knowledge is 
not dependent on, or subservient to works, is that ascetics who practise 
no Yedic ceremonies are yet recognized in the Yeda as competent to 
acquire it {urdhJivaretassu cha asrameshu vidyd iruyate n'a cka iattra har- 
mungatvaih vidydydh upagyadyate karmdlJidvdt j m hy agnihottradini mi* 
dikdni Icarmdni teskdm mm ') In the following Sutra (18) Jaimini is 
introduced as questioning the validity of this argument on the ground 
that the Yedic texts, which are adduced in support of it, merely allude to 
the existence of ascetics, and do not recognize such an order as consistent 
with Yedic usage, or that they have another object, or are ambiguous; 
while another text actually reprehends the practice of asceticism. To 
this Badarayana rejoins in Sutra 19, that the texts in question prove 
the recognized existence of the ascetic order as much as that of any 
other ; and that the alleged ambiguity of one of the passages is removed 
by the consideration that as two of the three orders referred to, viz. 
those of the householder and brahmacharin, are clearly indicated, the 
third can he ho other than that of the ascetic. The subject is further 
pursued in the next Sutra 20, where the author and Ms commentator 
(who adduces additional texts) arrive at the conclusion that the prac- 
tice of asceticism is not only alluded to, but enjoined ^in the Yeda, and 
that consequently knowledge, as being inculcated on those who practise 
it, is altogether independent of works {fasmat siddha urddhvaretasah 
diranidh aiddham cha urddhvareiassu vidhanad mdyuydh. mdtaniryam). 
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Again in Brahma Sutras, iv. 3, 7~14, the q[Tiestion is discussed whether 
the words sa etdn Brahma gamayati^ conducts them to Brahman,*’ 
refer to the supreme Brahma, or to the created Brahma. Badari 
(Sutra 7) holds that the latter is meant, whilst Jaimini (in Sutra 12) 
maintains that the former is intended. The conclusion to which the 
commentator comes at the close of his remarks on Sutra 14 is that the 
view t^cen by Badari is right, whilst Jaimini’s opinion is merely ad- 
vanced to display his own ability {tasmdt ^^Icdryyam Badarir^^ ity esha 
eva pahshah stMtah | par am Jaiminir^^ iti cha pghhdntara-pratipa^ 
dana-mdttra-pradarianam prqfnd-^vihdiandya iti drashtavyam), 

'Further, in Brahma 'Sutras, ir. 4, 10, it is stated, to be the doctrine 
of Badari that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind {manas) alone, whilst in the 
following Sutra (ll) it is declared to be Jaimini’s opinion that he re- 
tains his body and senses also. In the 12th Sutra it is laid down as 
the decision of Badarayana that either of the two supposed States may 
be assumed at will by the liberated spirit. 

Jaimini and his opinions are also mentioned in Brahma l^utras i. 2, 
28, and 81 ; i. 4, 18 ; and iv. 4, 5. 

I shall now adduce some illustrat*::^^ of the claims which the 
founders of the other philosophical schools put forward on behalf' of 
their own principles as being in conformity with the Vedas. I begin 
.with a passage on this subject from S'ankara’s note introductory to 
Brahma Sutras i., 1, 5 ff. : 

Brahma cha sarvajnam sarDaiaktijagad-utpaUi-sthiti-ndia-hdranam iiy 
uktam I BanTchyddayas tu parinishthitamvastu pramdndntara-gamyam cva 
iti manyamdndh pradhanddlni kdrandntardni anumimdndB tat-paratayd 
eva veddnta-vdhydni y of ay anti [ sarveshv eva tu vedanta-vahyeshu srtshpi^ 
mshayeshu anumdnena eva kdryyena kdranam Ulaksliayishitam | Fra» 
dhdna-puruBha-samyogdh nitydnumeydh iti Sdnkhydh manyanie | Kdnd- 
dds tv etelhyah eva vdkyehhyah livarath nimitta-kdranam anumimate 
anfimk cha samavdyi-hdranam j evam anye ^pi tdrkikdh vdkydbhdsa-yuUy- 
dhhdsdvashtamhhdh purva^aksha-vadinah iha uttishthante | iattra pador 
vdkya-pramdna-jnena dchdryyena veddnta-vdkydndm Bralmdvagati'para^ 
tva-pradarsandya vdlcydhhd8a'‘yukty^d}>hd8a»praUpattaya^ pUrvapaksM^ 
kritya nirdkriyante | taiira Sdnlchydh^ pradhdnam trigunam achetanam 
fagatah kdranam iti manyamdndh dhur *^ydni veddntorVdkydni sarvajnch 

10 
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fya sarvaiaTiUr JBrahnano jagabt-lidranatvam pratipadayanti ity avocJia^ 
tani pradhdna-Tcdram-pahlie ^pi yojayitmi iakyante | mrvaiaMiivam 
tdvat pradlidnasydpi sva-vihara-mshayam upapadyate [ evmn smvajna- 
tvam upapadyate | katjiam | yat tvaik jndnam manyase sa sattva-dharmah 
*^mUvdt mnjdyate jndnam^^ iti smritel}, | tena cJia sattva-dharwcha 
jndnena kdryya-karamvantah purmhdh sarvajndk yogimh pi-'asiddhdh | 
sativasya hi niratUayotkarshe sarmjnatvam prasiddham | na cha ke'qalasya 
dkdryya-kdrana&ya ptirushasya upalaMlii-mditrasya sarm-ynatvam kin- 
chij-jifiaivam vd kalpayitwli sakyam j trigunatvdt tu pradhdnasya saTva^ 
jncLm-kdrana-lhutam sattvam pradhdnavastlidy dm apimdyate iti pradkd^ 
nasya achetanasya eva satah sarvagnatvam upachafyyate vedanta-vdkyeshu j 
makyafh cha tvayd ^pi sarvajnam Brahma alhyupagachhatd mrra-jndna- 
iaktimattvena eva sarvajnatvam alhyupaganiavyam \ na hi sarva-vishayam 
indnam kurvad eva Brahma varttate | tathd hi jndnasy a nityatve jndna- 
kriydm prati svdtantryam hiyeta | atha anityaih tad iti jndna-kriydydk 
uparame uyarameta api Brahma | tadd sarva-jndna-iahtimattvena eva 
sarvajnatvam dpaiati [ api cha prdg utpatteh sarva-kdraka-sunyam Brah- 
ma ishyaie tvayd \ na cha jndna-sddhandndm ia/rirendriyddlndm abhdve 
jndnoipatUh kasyachid upapannd \ api cha pradhdnasya anekdtmakasya 
parindma-samhhavdt kdrmavespapattir mrid-adi-vat 1 na asamhatasya 
ehatmahasyaBrahmanah [ ity evam yrdpte idam sutram drabhyate 1 5. ^^Ik- 
shaterna | aialdam^^ | na Sdnkhya-parikalpitamachetanampradhdnamja- 
gatah kdranam sakyam veddnteshv^ dsrayitum | aiabdafh hi tat | katham 
asaldam | “ ihshitey^ [ ikshitriUa-kravandt kdranasya | katham j evam hi 
iruyate Bad eva saumya xdam agre dsid ekam eva advUlyam ” ity t^akra- 
my a* ^ tad aikshafa * lahu sydm prajdyeya^ iti tat tejo ^srijata^^ iti | tattra 
idam-iaMa-vdchyam ndma-rupa-vydkritam jagat prdg utpatteh sad-dt" 
mand ^vadhdryya tasya eva prakritasya sach-chhabda-vachyasya Ikshana- 
purvakam tejah-pralhriteh srasht^itvafn dariayati | tathd cha anyatra 
dtmd vai idam ekah eva agre dsU \ na anyat kmchana mishat |* sa aik- 
shaia Hokdn nu srijaP iti sa imdn lokdn as^^ata ” iti ikshd-pdrvikdm eva 
srishtim dchashte [ . . . . ity-evam-ddiny api sarvajnehara-kdranorpardni 
vdkydny uddharttavydni | yat tu uktam sattva-dharmena jndnena sar- 
mjnam pradhdnam bhmishyati ’’ iti tad na upapadyate | na hi pradha- 
ndvasihdydih guna-sdmydt satUa-dharmo jndnaih samlhavati | nanu 
uktam sarva-jndna-iaktimattvena sarvajnam bhamshyatV^ iti tad api na 
upapadyate \ yadi gunorsdmye sati saitva-vyapdktaydm jndna-iaktim 
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akritya mrvajnam pradhanmn uohyeta hdmam rajas4amo-vyapdiraydm 
apijndna-pratibandhaka-^aliUm airitya kincMj-jnatvmn uchyeta ] a^i cha 
na asalcshikd sattva-vriitir jdndti na aihidhiyate | na cha achetanasya 
pradhanasya sdkshitvam asti ] tacmdd awu^annam pradhanasya mroajna,- 
tvam 1 yogindm iu chetanaUdt sa/rvotlcarsha-nimUtam sarvajmtvam upor 
pannam ity anuddharanam | atha punaTi Bakshunimittam ihshifritvam 
pradhanasya kalpyeta yaihd ayni^ni^i^M^ ayah-pinddder dagdhritvalh 
tathd satiyan-nimittam iksUtritvam pradhanasya tad eva sarmjnam mukh- 
yam Brahma jagatah kdranam iti yuhtam | yat pimar uktam Brahmano 
^pi na mukhyafh sarvajnatvam upapadyaU nitya-jndna-kriyaiu jnana^ 
kriydm praii svdtantrycisaynhhavdd ity attra uchyatc | idam tcLvad hhavdn 
prash^avyah ^^katham nitya-jndna-kriyaive sarvajnatva-hdnir^^ tti\ yasya 
hi sarra-vishaydvahhdsana-kshamam jndnam nityam asft so ^sarvqjnah iti 
vipratishiddham | anityatve hi jndnasyakaddchij jdndti haddchid na jdndti 
ity asa/rvajnatvam api sydt na asau jndna-nityatve dosho ’sti | jndna^ 
nityatve jndna-vishayah svdtantrya-'oyapaileio na upapadyate iti chet | 
na I pratataushna^prakdic ^pi savitari dahati prakdsayati iti svdiantrya- 
^yapadeia^darkandt | nanu savitur ddhya-prakdiya-samyoge sati dahati 
prakdiayati iti vyapadciah sydt | na tu Brahmanah prdg utpatter jndna* 
karma-swfhyogo ^ sti iti vishamo dTishtdntUtjk^\ na | asaty api karmani savitd 
prakdiatc iti ka^ttfidva-ryapadeia^dariaThdt | &cam asaty api jndnar-kar* 
mani Brahmanas tad ^ikshata^^ iti ka/ritfitva^vyapade^opapattcr na rai^ 
shamyam \ karmdpekshdydm tu Brahmani Ikshitrit^a^irutayah sutardm 
upapanndh | Idm punas tat karma yat prdg utpatter tha/rorjndnasya 
vishayilhavati iti | tattvdnyatvdlhydm anirvachamye ndma-rupe a'oyd- 
krite vydchiklrshite iti Irumah f yaUprasadad hi yogindm apy atitdnd^ 
patotrvishayam pratyakshafh jndnam ichhanti yoga~idstra~vidah himu vak-- 
t(wyam tasya nitya^-suddhasya livarasya srishti’-sthiti-samhriti^vishayam 
nitya-jndnam Vhmati iti 1 yad apy uktam prdg utpatt&r Brahmanah iar%’~ 
radi-samlandham antarem Ikshitritvam mupapannam iti na tach chodyam 
mata/rati savitri^prakaia-vad Brahmavo jndnarsmrdpa-nityaUma jndnor 
sddhandpekshanupapatteh \ yad apy uktam pradhdnasya amkdtr 

makatvad mrid-ddi-vat kdranai/oopapattvr na asamhatasya Brahmamh 
iti tat pradhanasya aSaldatvena eva pratyuktam 1 yathd tu tarkendpi Brah^ 
manah eva kdranatvaih nirvodhuih iakyate na pradhdnddlndih tathd pro- 
panchayishyate *^na vilakshanatvdd asya^* ity-evom-adind (Bralima Su- 
tras ii. 1 , 4) ( 



148 OPIIsnOJfS BEGARDINa THE ORIGIN, ETO., 


Attra ala ya^ uhtaih na acletanam pradjidmm jagat-kdranam Ikshu 
iritva'iravand.d^^ iti tad anyatld^^y upapadyate | acheiane^pi chetana- 
md upaehdra-dariandt | pratydsama-pdtanatdm kulasya dlaksJiya kulam 
pipatishati ily aohetane ^pi huh ohetana-vad upacMro drishtas tad-vad ache- 
tarn ^pi pradMne pratydsmna-sarge chetana^vad upaohdro hhavuhyati 
^Had aihlata*^ iti | yatld. hke hasclioh cletanah sndtm lluhtvd cha 
apar dine grdmam ratlena gmmlydmV^ iti ikshitva anantaram tatliaim 
niyamena pravarttate taild pradhcinam api malad-ddy-dkupena niyamena 
pravarttate | tamdcl clieiana-vad upacliaryyate j kasmdt punah hdramd 
vikdya mulchyam ikshitritvam aupachdriham halpyafe | ^Hat t^ah aik- 
shata tdh dpuh aihshanta iti cla aoheianaygr apy ap-tejasoi ehctana- 
vad upaoMra-dariandt | tasmdt sahkaritriham api ihshanam aupachdri- 
ham iti gamy ate upaeldraprdye vachandd ity evam prdpte idam sutram 
drallyate | 6. ^^Gaunai chet [ na \ dtma-ialddV^ | yad uktam pradhcinam 
achetanam sach-chhaMa'Vdclyam tasminn aupacharihl ikshitir ap^tejasor 
iva iti tad a$at | hasmdt | dtma^iaMdt \ sad eva saumya idam agre 
asU'^ ity upahramya “ tad aihshata tat tejo hrijata iti cha tejo ^hannd- 
ndm srishtim nktm tad evaprahritam sad ihshitri tanicha tejo-h-anndni 
devatd4aldena pardmrisya aha sd iyafh devata aihJiata hanta aham 
imds tisro demtah anena jlvma dtmand ^nupraviiya ndma-rupe vydkara' 
vdid^^ iti I tattra yadi pradhdnam aoletanam guna-vrittyd ihshitri hah 
pyeta tad eva prahritatvdt sd iyafh devata pardrpisyeta | na tadd devata 
jlvam dtma4dbdena ahhdadhydt | jivo lii ndma chetanah iarirddhyakshah 
prdndndm dharayita prasiddher nirvaehanaeh cha | sa haiham achetanasya 
pradhmasya dtma lhavet \ dtmd hi ndma svarUpam | na achetanasya 
pradhanasya ehetano fivah svdrUpam lhavitum arliati J attra tu che- 
tanam Brahma mulchyam ikshitpi parigrihyate | tasya jiva-vishayah 
aima-ialda-prayogah upapadyaie [ taiha sa yah esho'nma etadah 
myam idam sarvam tat satyam sa dtma tat team asi B’vetaheto ’’ ity 
attra ^^sa dtmd^^ iti prahpitafh sad^animdnam dtmdnam dtma4dbdena 
upadUya ^^tat tvam asi 3*vetaheto^^ iti chetanasya S'vetahetor dtmatvena 
upadiiati | ap - tejasos tu vtshayatvad achetanatvam ndma - rupa - vyd- 
haranddau cha prayojyatvena eva nirdeiat | na cha dtma- salda-mt 
kinchxd muhlyatve kdranam asti iti yuktam kula^vad gaunatvam ikshh 
tritvasya | tayor api cha sad-adliisli\liitatvdpeksham eva ikshitritvam | 
satas tv atmo-sabdad na gaunam ikshitritvam ity uktam | atha uchyate | 
achetane pi pradhane hhavaty dtma4al)dah | QJtmanah saTvdrtha’-kdritvdt | 
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yatha rajnah Bo/rvCirtlia-Mrini hhritye hliamty atma-saMo mama atmd 
Bhadrasenah ” iti | jaradhmam M purushdtmam hJiogdpavargau kurvad 
upakaroti rajnah iva Ihrityah Bandhi-mgrahadishu varttamdnah \ athavd 
ekah eva dtma-ialdai chetandchetana-vukayo lhavishyati hhutdtmd^* 
indriyatmd^^ iti cha prayoga-darianad yathd ekah eva jyotih-iahdah 
kratu-jvalana-vuhayah ] tattra kutah etad atma-ialdddikehter agaunatvam 
ity attra uttaram' pathati | 7. Tan-nuhthmya mok&hopadesdt ’’ | na pra^^ 
dhdnam aohetanam dtma-saMdlamlaham lhavitum arhati dtmd^^ iti 
prakritam sad animdnam dddya tat tvam ad S'vetaketo ” iti chetanasya 
B^oetaketor mokshayitavyasya tan-nishthdm upadiiya Achdrygavan pu^ 
rusho mda iasya tdvad eva chlram ydvad na vimokshye aiha sampatsye^^ 
iti mokshopadeidt ] yadi hy achetanam pradhdnarn sach'-cJihahda-vdchyam 
^^tad asi^^ iti grdhayed mumukshuih chetanam santam achetaTtu 
iti tadd vipdrlta-vddi sdstram purushasya anarthdya ity aprdmdnaih 
sydt I na tu nirdosham idstram aprdmanam kalpayitum yuktam | yadi 
cha ajnasya sato mumukshor achetanam andtmdnam dtmd ity upadUet 
pramdna-lhutam sdstram sa sraddadhanataya ^ ndha’-go-ldngula-nydyena 
"tad-atma-drishti^ na parity ajet tad-vyatiriktam cha dtmdnam naprati- 
padyeta j tathd sati purushdrtkad mhanyeta anariham cha richhet | tas^ 
mad yathd svargddy-arthino ^gnihotrddi z-mhanam yathd-Umtam upadi^ 
iati tathd mumukshor api sa atmd | tat tvam asi Bvetaketo^^ iti 
yathd - hhutam eva dtmdnam upadiiati iti yuktam | evafh cha sati 
tapta - paraiu - grahana -moksha-drishtdnfena satyalMsandhasya moksho^ 
padeiah upapadyate j * . « . tasmdd na sad^ammany dtma- ialdasya 
gaunatmm | hhritye tu sxdmi-hhfitya-hhedasya pratyakshatvdd npa^' 
jpanno gaunah dtma-iahdo ^^mama dtmd Bhadrasenah^^ iti | api cha 
kvacMd gaunah kdbdo drishtah iti na etdvatd kabda- pramdnake ^rthe 
gaum kalpand nydyyd sarvattra and&vdsa * prasangdt Yyat tu ukiam 
chetandchetanayoh sadhdranah dtma-saldah hratu-jvalanayor iva jyotih- 
iahdah iti \ tad na [ anekdrthatvasya mydyyatvdt | tasmdch cketana- 
vishayah eva mukhyah atma-^ialdai chetanatvopachdrad hhutddishu pra- 
yujyate IhUtdtmd indriydtmd Hi cha | sddhdranatve ^py dtma^ 
kahdasya na prakaranam upapadam vd kinchid niichayakam antarena an-- 
yatara-vrittitd nirdharayitum kakyate j na cha atra achetanasya niichd- 
yakam kinchit kdranam asti prakritath tu sad' ^kshitpi sannihitak cha 
ehetanah Bvetaketuh j na hi chetanasya Svetaketor achetanalp dtmd eanh> 
TJie edition printed in BengaK characters reads purushasya dtmmdfy* 
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Ihavati ity avocJiamd ) tdsmach chetdfidrvisliayah iha airnd'-saidak iti 
niselilyaU [ 

‘‘And it has been declared that Brahma, omniscient and omnipotent, 
is the cause of the creation, continuance, and destruction of the world. 
But the Sankhyas and others, holding that an ultimate {parinishtMtay^^ 
substance is discoverable by other proofs, and inferring the existence of 
Pradhana or other causes, appV the texts of the Upanishads as having 
reference to these. Por (they assert that) all the texts of the TJpanishad.3 
which relate to the creation, design inferentiully to indicate the cause by 
the effect. The Sankhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal. Prom the very same texts 
the followers of Kanada (the Yai^eshikas) deduce that 14 vara is the in- 
strumental cause and atoms the material cause (of the world). So, too, 
other rationalizing objectors rise up who rely on fallacies founded on texts 
or reasoning. Here then our teacher {dchdryya)^ who understood both 
words and sentences, and evidence, with the view of pointing out that 
the texts of the IJpanishads' have for their object the revelation of 
Brahma, first put« forward and then refutes the fallacies founded by 
those persons on texts or reasoning. The Sankhyas regarding Pradhana, 
consisting of the three quailtk a [gunas^ viz. mttvay rajas^ and tamas, or 
“ Goodness,’^ “Passion,” and “Darkness”), and inanimate, as the cause 
of the world, tell us ; (<?) ‘ Those texts in the Upanishads which, as you 
say, declare that an omniscient and omnipotent Brahma is the cause of 
the world, can be applied to support the view that Pradhana is the 
cause. Per omnipotence in regard to its own developments is properly 
predicable of Pradhana also; and omniscience too may be rightly 
ascribed to it. You will ask, how ? We answer (5), What you call know- 
ledge is a characteristic of ‘ Goodness ’ {sattvay according to the text of 
the Smriti, ‘Prom Goodness springs knowledge.’ And (a) through this 
knowledge, which is a characteristic of Goodness, Yogins, who are men 

Compare Sankbya Sutras, i. 69 : pdramparyye *py ehatra parinishtlid^ etc., 
which Dr, Ballautyue renders, “Even if there he a succession, there is a halt {parU 
nislitlm) at some one point, etc. 

The phrase so translated is samavayi-Mranam, The word mmavaya is rendered 
by Dr. BaUantyne, in his translation of the Bhushaparichheda (published January, 
1851), p. 22, hy “intimate relation** (the same phrase as Dr. Eoer had previously 
employed in 1850); and in the translation of the Tarka-sangraha (published in 
September of the same year), pp, 2 and 4, by “co-inherence/* 
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with, bodily organs, are reputed to be omniscient; for owing to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person {^urusha) whose essence is mere perception, 
and who is devoid of corporeal organs, that either omniscience or partial 
knowledge can be predicated : but from Pradhana being composed of 
the three qualities, Goodness, which is the cause of omnisciencej^belongs 
to it too in the condition of Pradhana. And so in the texts of the TJpa- 
nishads omniscience is figuratively ascribed to it, although it is uncon- 
scious. And {d) you also, who recognize an omniscient Brahma, must 
of necessity acknowledge that His omniscience consists in His possessing 
the power of omniscience. Por He does not continually exercise know- 
ledge in regard to all objects. Por {e) if His knowledge were continual. 
His self-dependence (or voluntary action) in reference to the act of know- 
ledge would be lost. But if knowledge be not continual, then when 
the act of knowledge ceases Brahma must cease (to know). And so 
omniscience results from the possession of the power of omniscience. 
Purther (/) you, too, hold that before the creation Brahma was devoid 
of any impulse to action. Nor can knowledge be conceived to arise in 
anyone who has no bodily organs or other instruments of knowledge. 
Moreover (y) causality can properly be escribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its nature,^^® and the consequent 
possibility of its development, but not to Brahma whose essence is simple 
and uniform.* These arguments having been urged, the following Sutra 
is introduced : 5. ‘No; for in consequence of the word ‘beholding’ being 
employed, your view is contrary to the Yeda.’ {d) The unconscious Pra- 
^ dhana, imagined by the Sankhyas as the cause of the world, can find no 
support in the TJpanishads. Por it is unscriptural. How so ? Prom its 
beholding, i,e, because the act of ‘beholding’ (or ‘reflecting’) is in scrip- 
ture ascribed to the cause. Blow ? Because the Yeda contains a text which 
begins thus : ‘ This, b fair youth, was in the beginning’ ‘ Existent, one 
without a second’ (Chh. Up. vi. 2, 1); and proceeds: ‘It beheld, let 

The epithet Jcaryya^-haramvantah is rendered dehendnya-yuJcta in the Bengali 
translation of S’ankara^s comment, which forms part of the edition of the S’anraka- 
sutras, with comment and gloss, published at Calcutta in 1784 of the S’aka sera. This 
translation is useful for ascertaining the general sense, but it does not e3:plain all the 
difficult phrases which occur in the ormnal. 

The meaning of this is that Pradhana, as cause, possesses in its nature a variety 
corresponding to that exhibited by the different kinds of objects which constitute the 
visible creation ; whilst Brahma fs one and uniform. 
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me multiply, and be propagated/ *It created ligEt’ (3). By these 
words the scripture, having first determined that the world, denoted by 
the word * this ’ and now developed as IJ^ame and Borm, subsisted be- 
fore the creation in the form of the * Existent,’ then goes on to shew 
that 'this very, subject of the text, denoted by the word 'Existent,’ 
became, after 'beholding,’ the creator' of light and other objects. And 
accordingly another text (Ait. Up, i. 1) declares in the following words 
that the creation was preceded by ' beholding : ’ ' This was in the be- 
ginning Soul, one only: there was nothing else which saw.^^® It be- 
held, Let me create worlds; it created these worlds.’ ” After ^[uoting 
two other texts Sankara proceeds : “These and other passages may also 
be adduced which shew that /an omniscient livara was the cause (of all 
thipgs). And (h) the opinion which has been referred to, that Pra- 
dhana will be omniscient in virtue of tbe knowledge which is an attri- 
bute of Goodness, is groundless, Eor since tbe three qualities are in a 
state of equilibrium as long as the state of Pradhana lasts, knowledge 
as an attribute of Goodness cannot then belong to it. And the assertion 
{d) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. Jf (i^) in reliance on the power of 
knowledge, residing in Goodness during the state of equilibrium, it be 
maintained that Pradhana is then omniscient, a merely partial know- 
ledge may with equal reason be ascribed to it on tne strength of the 
power to obstruct knowledge which resides in Passion and Darkness 
(the other two qualities which constitute it). Besides, no function of 
Goodness can either he, or he called, knowledge, unless it be accom- 
panied by the power of observing (or witnessing). But Pradhana, being 
unconscious, possesses no such power. Consequently the omniscience of 
tradh^’ia untenal^le. And the omniscience of Togins, (t?) springing 
from their eminence in every attribute, becomes possible in consequence 
of their being conscious creatures; and therefore cannot be adduced as 
an illustrative argument ir. the case before us. If, againj, you ascribe to 
Pradhana a power of reflection derived from an observer (like the power 
of burning possessed by iron balls, etc., which is derived from fire) 
then it will be right to say that the source from which that power of 
reflection comes to Pradhana, viss. the omniscient Brahma in the proper 
sense, and nothing else, is the cause of the world. Once more, (<?) it is 

^ Tbia is tbe sense assigned in BSbtlingk and Botb*s Lexicon tb tbe word mishaU 
The commentators render it “moving*' (ehalat). 
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urged that omniscience cannot in tlie literal sense be properly attri- 
buted even to Brahma himself, because if the cognitive acts were con- 
tinual, His self-dependence (or spontaneity), in regard to the act of 
cognition, would he no longer conceivable : we reply, that we must ask 
you how the supposition that cognitive acts are continual, interferes 
with the existence of omniscience. Because it is a contradiction to say 
that he who possesses a perpetual knowledge which can throw light 
upon all subjects can be otherwise than omniscient. B’or although on 
the hypothesis that knowledge is not continual, a negation of omni- 
science would result, as in that case the person in q^uestion would some- 
times know and sometimes not know,— the same objection does not 
attach to the supposition of a perpetuity of knowledge. If you reply 
that on that supposition, self-dependence (or spontaneity), in reg: rd to 
knowledge can no longer be attributed, we deny this, because we ob- 
serve that spontaneity, in regard to burning and illuminating, is attri- 
buted to the sun, although he continually burns and shines. If you 
again object that this illustration does not hold good, because tbe 
power in question is ascribed to the sun only when his rays are ia 
contact with the objects to be burnt or illuminated, whereas before 
the creation, Brahma has no contact with the object of knowledge; — - 
we reply that the parallel is exact, because we observe that agency in 
shining is attributed to the sun even when there is no object [for his 
beams] ; and in the same way agency in regard to ‘beholding,’ is justly 
ascribed to Brahma, even when there is no object of knowlege. But 
the texts which record the fact of ‘ beholding ’ will he applicable to 
Brahma with still greater propriety if that ‘ beholding ’ have had refer- 
ence to a positive object. What then is the object which is contem- 
plated by Brahma before tbe creation ? We reply, the undeveloped 
BTame and Form which were not describable either in their essence or 
differences, and which He wished to develope. For what need we say 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destruction of the world, which belongs to Isvara, the perpetually 
pure, firom whose grace it is that the intuitive knowledge of things past 
and future, which men learned in the Yoga doctrine attribute to Togins, 
is derived ? And as regards the further objection (/) that Brahma, who 
before the creation was without body or organs of sense, could not be 
conceit 'ed to * behold,’ — that argument cannot be sustained^ as from 
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Hrahma^s existence in tlie form of knowledge being, like the sun’s lustrci 
perpetual, be cannot be supposed dependent upon any (bodily organs 
as) instruments of knowledge.” .... ^'Tben as regards the assertion 
{g) that Pradhana, from its multiformity of character can (like earth, 
etc.,) be readily conceived as the cause (of the manifold products which 
we see around ns), whilst such causality cannot be ascribed to the 
simple and uniform Brahma, — ^that has been answered by the remark 
ftiat the existence of Pradhana is not established by scripture. And 
that the causality of Brahma, but not that of Pradhana, etc., can be 
established by reasoning will^ hereafter bo shewn in the Sutras, ‘ Brah- 
ma, you say, cannot be the material cause of this world, because it 
differs from him in its nature,’ etc. (Brahma Sutras, ii. 1, 4ff.). Here 
the Saukhyas remark : ‘As regards your objection that the unconscious 
Pradh^a cannot be the cause of the world, because the Veda describes 
that cause as ‘beholding,’ we observe (It) that that text, if otherwise 
explained, will' he consistent with our view. Eor we find that even 
unconscious objects are figuratively spoken of as conscious. Thus we 
notice that any one who perceives that the bank of a river is on the 
pointl)f falling, speaks in a figurative way of that unconscious hank as 
intending to In the same way when Pradhana is on the point of 

creating, it can bo figuratively said of it, although unconscious, as of a 
conscious being, that it ‘beheld.’ Just as any conscious person, after 
bathing and eating, resolves that on the following day he will proceed 
to his village in a car, and afterwards acts according to that plan, so too 
Pradhana (becoming developed) in the form of Mahat (intellect), etc., 
acts according to a law, and therefore is figuratively spoken of as con- 
scious. If you ask us, why we abandon the proper sense of ‘bcboiding,’ 
and adopt a figurative one, we answer that we do so because we find the 
term figuratively applied to "Water and to Lights though unconscious ob- 
jects, in the Vedic texts, ‘The Light beheld,’ ‘ the Waters beheld ’ (Chh. 
Tip. vi. 2, 3f.). Hence from the fact that the expression is for the most 

Kuhm pipatisJiatiy literally, <*The bank wishes to fall but, as is well known, 
a Yerb, or verbal noun, or adjective, in the desiderative form, often indicates nothing 
more than that something is about to happen. Here, however, the Sankhyas are 
introduced as founding a serious argument on this equivocal form of speech. 

See Vijniina Bhikshu's remarks on the Sankhya Sutra, i. 96 , where the same 
illustration is given. 
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part figuratively employed, vre conclude tliat tlie act of beliolding/ per- 
formed by the ‘Existent’ also was a figurative one.” These objections 
having been brought forward, the following Sutra is introduced : 6. “If 
you say that the act of ‘beholding’ is figuratively ascribed to Pradhana, 
it is not so, because the word Soul also is applied to the cause.” (h) “The 
assertion that the unconscious Pradhana is designated by the word ‘ Ex- 
istent,’ and that ‘beholding’ is figuratively ascribed to it, as to Water and 
Light, is incorrect. Why ? Because me word Soul also is employed. The 
text which begins with the words, ‘ This, o fair youth, was in the be- 
ginning Existent,’ and goes on ‘It beheld, it created light,’ after relating 
the creation of Light, Water, and Eood, refers to that ‘Existent,’ the 
‘-beholder,’ which is the subject of the text, and to Light, Water, and 
Eood, under the appellation of deities, thus : ‘ This deity beheld (or re- 
solved), come let me euter into these three deities with this living Soul, 
and make manifest jS^ame and Form ’ (vi. 3, 2), Here if the unconscious 
Pradhana were regarded as being, through the function of the quality (of 
Goodness), the ‘ beholder,’ it would from the context he referred to in 
the phrase ‘ that deity;’ and then the deity in question could not denote 
a ‘living being’ by the term ‘ Soul.’ For the principle of life is both 
according to common usage, and iutei'prctation, the conscious ruler of the 
body, and the sustainer of the vital breaths. How could such a prin- 
ciple of life be the' Soul of the unconscious Pradhana ? For Soul means 
the essential nature, and a conscious principle of life cannot be the es- 
sence of the unconscious Pradhana. But in reality the conscious Brah- 
ma is understood in this text as the ‘beholder’ in the proper sense of the 
term ; and the word Soul, as relating to the principle of life, is rightly 
applied to Him. And thus in the sentence ‘ This entire universe is iden- 
tical with this subtile particle ; it is true ; it is Soul ; Thou art it, o SVe- 
taketu,’ (Chh.- Up. vi. 8, 6 f.) the author by employing the words ‘ it is 
Soul ’ designates the subtile particle, the Existent, which is the subject 
"of the text, as Soul, by the term Soul, an^ so in the words ‘ thou art it, 
0 SVetaketu,’ describes the conscious S'vetaketu as being Soul. But 
Water and Fire are unconscious things, because they are objects of 
sense, and because it is pointed out that they were employed in the 
manifestation of Name and Form; and so there is no reassn, as in the 

Hs YisJiayaivat = drig-vishayaivat^ “from their being objects of the sense of 
sight.” — Govirda Ananda. 
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case of Soul, to describe them as ' beholders ’ in the proper sense : that 
term must be applied to them by a figure, as in the case of the ‘liver 
bank/ And their act of ‘beholding’ was dependent on their being 
governed by the ‘ Existent/ But, as we have said, the act of ‘ behold- 
ing’ is not jigurative in the case of the ‘Existent,’ because the word 
Soul is applied to it. But it is now’ urged (i), that the term Soul does 
apply toPradhana, though unconscious, because it fulfils all the objects 
of soul ,* just as it is applied by a king to his servant who accomplishes 
all his designs, when he says ‘Bhadrasena is my soul/ Eor Pradhana 
renders aid to a man’s soul by obtaining for it both celestial enjoyment, 
and final liberation, as a king’s servant assists him .by acting in peace 
and war, etc. Or (/) the one word Soul may apply both to conscious 
and unconscious objects, as we see it employed in the phrases ‘ soul of 
the elements,’' ‘ soul of the bodily organs; ’ just as the same ^oidijyotu 
means both sacrifice and light. "Why then, the Sankhyas conclude, 
should you infer from the word ‘ Soul ’ that the term ‘ beholding ’ can- 
not be figuratively used ? 

“ This is answered in the 7th Sutra (‘Soul cannot denote Pradhana), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation/ IJnconscious Pradhana must not be under- 
stood to derive any support from the word ‘ Soul ; ’ for after referring 
in the words ‘it is Soul’ to the ‘Existent,’ the ‘very subtile thing,’ 
which is the subject of the passage, and indicating in the words ‘thou 
art it, 0 SVetaketu,’ that the conscious SVetaketu, who was about to 
obtain emancipation, was intent upon it, the text above adduced de- 
clares his emancipation in the words ‘ the man who has an instructor 
knows, “this will only last until I am liberated; I shall then be per- 
fected.” ’ (Chh. Tip. vi. 14, 6) Eor if the unconscious Pradhana we;re 
denoted by the tertn ‘Existent,’ the words ‘thou art it,’ would cause 
the conscious person, who was seeking after emancipation, to under- 
stand (of himself) ‘Thou art unconscious ; ’ and in that case the S'astra 
which declared what was contradictory would be unauthoritative, be- 
cause injurious to the person in question. But we cannot conceive a 
faultless S'astra to be ua authoritative. And if a Sastra esteemed au- 
thoritative should inform an ignorant seeker after emancipation, that a 
thing which was not soul was soul, he (the ignorant seeker) would in 
consequence of his faith, persist in regarding it as soul, as in the case of 
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the blind man and the' bull’s tail,*^® and would fail of attaining to soul 
which was quite different from it ; and would in consequence lose the 
object of its efforts, and suffer injury. It is therefore proper to con- 
clude that just as the Yedic precept, that he who desires paradise should 
perform the aguihotra sacrifice is conformable to truth, so, too, the text 
which says to the man seeking after emancipation, ‘ this is soul, thou art 
that, 0 S'vetaketu,’ declares to him soul iu conformity with the reality. 
And so, — as in the case of the man (charged with theft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta- 
tion of innocence) is delivered (Chh. ITp. vi. 16, 2), — the promise of final 
emancipation will hold good in the case of the man whose thoughts are 
fixed on the true Brahma. . . . Consequently the application of the word 
‘ soul * to the ‘ existent subtile thing ’ is not figurative. 'Whereas (f) 
the use of the same word when applied to a servant (as when it is said 
‘Bhadrasena is my soul ’), is shown to he figurative hy the manifest 
distinctness of a servant from his master. And the fact that a word is 
sometimes observed to be employed figuratively does not justify the 
supposition that it is so used in cases where the (proper) sense is estab- 
lished by the words; because that would give rise to doubt in* every 
instance. Again, (/) it is incorrect to say that the word soul is common to 
things conscious and unconscious, (as the term means both sacri- 
fice and flame), because the assertion that it has a variety of significa- 
nts The story or fable here alluded to is told at length by Ananda €riri, and more 
briefly by Govinda Ananda as follows: Kaschit hila dushfatma maharanya'-mdrge 
paiiimn andhttm sva-bandhu-nagaraih jigamiskim hahhdahe Mm aitra ayushmata 
duhkhitena sthlyate** iti | sa cha andhah sulcha-vuvpm ukarnya iam aptam imtva 
mdcha “ aho mad-hhXigadheyam yad atira hhamn mimi dJnam svalktshta-^nagara’- 
prapty-asamartham hhdskate*^ iti | sa cha vipralipsur dtishta-go^ymanam dniya ta* 
dlya~liingulam andhaih grdhaydmasa ttpadulesa cha enam andhmn *^esha go-yuvd 
tvdm nagaram neshyati ^na tyaja Idngulam” iti sa elia andhaji sraddhdlutayd tad 
atyajan svdbhhhtam aprdpya anartlia-jiarampamm prdptas Una nyZtyem iiy arihak | 
“A certain malicious person said to a blind man who was lying on the road through 
a forest, and wishing to proceed to the city of his friends, ‘Why, distressed old man, 
do you stay here ? * The blind man hearing the agreeable voice of the speaker, and 
regarding him as trustworthy, replied : ‘ 0 how great is my good fortune that you 
have accosted me who am helpless, and unable to go to the city which I desire to 
reach P The other, wishing to deceive him, brought a vicious young bull, and made 
the blind man lay hold of his tail, and told him that the young bull would conduct 
him to the city, enjoining him not to let go the tail. Trusting to the speaker, the 
blind kept his hold, but did not attain the object of bis desire, and encountered a 
series of mishaps j — such is the iUustration/' 
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tions IS unreasonable. Hence tbe word* soul, -whicb properly refers to con- 
scious things, is applied to the elements, etc., by a figurative ascription to 
them of consciousness, as when we say, ‘ the soul of the elements,’ or 
‘ the soul of the bodily organs.’ And even if it were admitted that the 
word soul was common to different things, it could not be ascertained 
whether it bad reference. to one thing or another unless the context or 
some auxiliary word determined the point. But in the case before us 
there is nothing to determine that it denotes anything unconscious ; on 
the contrary, the subject of the sentence is the 'Existent, the beholder,’ 

‘ and in immediate connection with it is the conscious S'vetaketu ; for as 
we have already said an unconscious thing cannot be conceived as the 
soul of the conscious S'wituketu. Thus it is settled that the word 
"soul refers to a conscious being,’’ etc. 

In the fourth section ( <pa.(ia) of the 1st Book, the author of the Sutras 
returns to his controversy with the Sankhyaa, and Sankara, after allud- 
ing to the aphorisms in which they had previously been combated, pro- 
ceeds as follows (p. 334) : 

Idam iv iddmm avasisJitam dSmJcyate | yad ulctam jpradhanasya aial- 
datvaih tad asMdham MsiccMt idkhdsu pradhana-samar^andlhusdnCm 
saMdnaih ^ruyamdnatvdt | atah pradhdfiasya Icuranatvam ‘oeda-prmid- 
dham eva mahadlhih paramanhibhiJi KapilddilMh pa/rigrihltam iU pra^ 
mjyate | tad ydmt teshdm iahddndm anya-paraivam m pratipadyate 
tuvat sarmjmm JBrahma jagaiah hdranam iti pratipaditam apy dkuli- 
hhavet f atas teshdm anya-paratvaffi daHayitum parah sanda/rlliah pra^ 
mrttate \ dnumanikam apV^ (Br. Sutra i. 4, 1) ^ anumma-nirupitam 
api pradhdnam eheshdm^^ hdlihindm kaldavad upalabliyate | Jidtliake hi 
pathyate *^mahatah param avyaUam avyaktdt piirusliah parah^^ iti | 
tattra ye eva yan-ndmdm yat-kramaMs elm mahad-avyakta-purusMh 
smriti'prasiddhas te eva iha pratyalMjndyante | tattra " avyaktam ” iti 
smriti-prasiddheh iaMddi-hlnatvdch cha na mjaktam avyaktam iti vyut- 
patti-samlhavat smriti-prasiddham pradhdnam alhidhiyaU. [ atas tasya 
saldavattvad ahhdatvam anupapannam | tad eva cha jagatah kdranafh 
iruU-smriti-prasiddhihhyah iti chet | na etad evam j na hy etat Kdthaka- 
vahyam Bmriti-prasiddhayor mahad-avyahtayor astitva-param [ na hy attra 
yadriiam smriti'prasiddham svataniram kdranaih i^igunam pradhdnam 

The text given in the Bibl. Indica has upayamam^ but I follour the old edition 
in Bengali characters in reading mupapaii^mm^ which seems required hy the sense. 
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tadriiam pratyalMjndyate \ hdhda-mdttram liy aitra myaJdam iU pra- 
tyabhijndyaU | sa cka haMo no, vyaMam avyaktam iti yaugikatvdd an-- 
yasminn api suhshme dtirlaksliye cha prayujyaU na oha ayarh leas- 
minscMd rudJiah | yd tu pradhana <- vadinam rudkih sd tesJidm eva 
pd.rihMshihi sail na vedartka-nirupane karam-llidvam pratipadyate | 
na cha krama-mdttra-sdmarihydt samdndrtha-pratipattir lhavaty asati 
tad - rupa - pratyahhijndne \ na hy aha-sthdne gam pasyann aivo 'yam 
ity amudlio 'dhyavasyati \ prakarana-nirupandydm cha attra na para- 
parikalpitam pradJianam pratiyate sarlra ~ rupaha - mnyada - grihiteh | 
iarlram hy aitra ratha-rupaka-vinyastam avyakta-ialdena parigrihyate | 
kutali I prakarandt pariseshdch cha | taihd hy anantardtUo granthah 
dtma- iarlrCidlnam rathi-rathddi-rupaka-khiptim darsayati ( (Katlia 
Upanisliad, i. 3, 3 f.) dtmdnam raihinam mddhi iarirafh ratharr eva 
cha I huddhim cha sdrathim viddM manah pragraham eva cha \ 4. Indri- 
ydni haydn dhur vishaydms teshu gochardn | atmendriya-mano-yuktam 
hhoktety dhur mamshinah | tais chaindriyadihjdr asamyaiaih samsdram 
adhigachohhati | sarhyatais tv adhvanah pdraifi tad Vishnoh paramam 
padam dpnoti iti darkayitvd kirn tad adhvanah pdram f^ishnoh paramam 
padam ity asya dkdnkshdydm telhyah eva prakritehhyah indriyddihhyoh 
paratvena paramdtmdnam adhvanah pdram tad Vishnoh paramam padam 
darsayati \ Katha Tip. i. 3, 10 f.) indriyehhyah pardh hy arthuh arthe- 
hhyai cha param manah 1 manasas tu para huddhir huddher dtmd mahdn 
par ah | 11. Makatah param avyaktam avyaktdt purmhah parah | puru- 
shdd na param kinchit sd kdshthd sd pard gatir ” iti ( . . . . Buddher 
dtmd mahdn parah^^ yah sa dtmdnam raihinam viddhV'* iti rathitvena 
upakshiptah | kutah | utma-iaMdd hhoktui chahhogopakarandt paratvopa- 
patteh I mahattvam cha asya svdmitvdd upapannam [ .... yd pratha- 
majasya JSiranyagarhhasya huddhih sd sarvdsdm hu/ddhinum paramd pra- 
tishthd sd iha mahdn dtmd ” ity uchyate | sd cha purvattra luddhi-^ 
grahanena eva grihltd satl hirug iha upadisyat^ tasydk apy asmadiyd^ 
hhyo luddhibhyah paratvoupapaitek | , . . . tad evafh Sariram eva ekam 
pariSishyate | teshu itardni indriyddtni prakritdny eva parama-pada- 
didar§ayishayd samanukrdman pariiishyamdnena iha anena avyakta-iah- 
dena pariiishyamdnam prakritam ia/r%ram dariayaii iti gamy ate | • 

tad evam purvdpardlochandydm nasty attra pa/ra-parihalpitasya pradhd- 
nasya avakdsah j 2. ^^Suksham tu tad-arhatvdt | uMam etat prakaranch 
Tile earlier edition above referred to omits teshu. 
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pariieshalliydm iariram avyahta ^ iabdam na pradJidnam iti ] %dwm 
iddnitn dkaiikyate Icatham avyalcta - ialddrhdtvam iarirasya ydmta stJiU- 
latvdt s^a^htataram idam iariram vyalcta-iabdarJiam aspashta-vacJiandB 
iv avyakta - ^dbdah iti \^atah uttaram uckyate | suhshaih tv 'tha kdra-* 
ndtmahd kafir am vimhshyate sulcshmaBya avyakta- sahddrhatvdt j yady-^ 
opi sihulam idam iariram na svayam avyakta-iabdam arhati tathdpi 
^ iasya tv dramlhakam bJiuta - suhham avyahta - iahdam arhati | . . . , 
attra aha yadi jagad idam anaibhivyakta- ndma’-rupam vijdtmalcam 
frag - avastham avyahta -kaldarham abhyupagamyeta tad-dtmand cha 
iarirasydpy avyakta-kabddfrhatvam pratijndyeta sa eva tarlii pradhdna- 
Icdram - vadah evam saty apadyda asya eva jagatah prdg - avasthdydh 
pradhanaivena alhyupagamdd iti | attra uehyate | yadi vayam svatantrd'm 
hdnthit prdg-avastJidm jagatah kdranatvena abhyiipagciohchema prasanja’' 
yema tadd pradhdna-kdrana-vddam | Parmeivaradhina tv iyam asmd- 
hJiih prdg-avastM jag ate ^bhyupagamyate na svatantrd | sd cha avaiyam 
abhyupagantavyd ] arthavati hi sd | na hi tayd vind Farameivarasya 
srasJitfibvar/i siddhyati iakti-rahitasya tasya pravritty-anupapattek muk- 
tdndm cha punar-utpattir vidyaya tasxjdJh vlja-kakter dahat ( avidydtmikd 
hi sd fija-kaktir avyahta - kalda “nirdekyd Faramekvardkrayd mdydmayi 
mahdsmhiptir yasydm svarupa • praUhodha • rahitdh kerate safhsarino 
jivdh I tad etad myaktam kvachid akdioriabda-nirduhtam | ^^etasmin 
nu khajv akshare Gdrgi dkdkah otak cha protai cha ” iti kruteh | kvachid 
akshara-sabdoditam dkshardt paratah paraV^ iti kruteh [ kvachid mdyd 
iti sUcMtam ‘^mdydm tu prakpitim vidydd mdyinam tu maheivaram'*^ iti 
mantrcc-varndt | avyaktd hi sd mdyd tattvdnyatva-nirupanasya akakyat- 
vat I tad'idam mahatah par am avyaktam^’* ity uktam avyakta-prabha- 
vatvad, mahato yadd Hairanyagarbhl buddhir mahdn j yadd tu jzvo ma- 
hums tadd ^py avyaktadhinatvuj jlva-bhdvasya mahatah par am avyaktam 
ity nktam 1 avidya hy avyaktam avidydvaitve clia jlvasya sarvah sam- 
vyavahdrah santato varttate | tach cha avyakta-gatam mahatah paratvam 
abhedopachdrut tad-vikare karire parikalpyate | 

Hut DOW this doubt still remains. The assertion that tbe existence 
of Pradbana is not supported by the Yeda is, say the Sankbyas, desti- 
tute of proof, as certain Yedic S'akhas contain passages which have the 
appearance of affiiming Pradbana. Consequently the causality of Pra- 
dhana has been received by Kapilaand other great rishis on the ground 
that it is established by the Ycda j and this is an objection to the state- 
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ment whicli you make to the contrary. Until, therefore, it be estab- 
lished that these passages have a different object, the doctrine that an 
omniBcient Brahma is the cause of the world, even though it has been 
proved, will be again unsettled ; and consequently you bring forward a 
great airay of arguments to shew that these texts apply to something 
else. In the words * it may be deduced also,' it is determined by 
inference, — it is shewn that in the opinion of certain schools the doc- 
trine of Pradhana is scriptural, for in the Hatha ITpanishad (i. 3, 11) we 
read the words ‘Above the Great one is Avyakta(theirninanifested one), 
and above the TJnmanifested one is Purusha (Soul).' Here we recognize 
‘ the Great one,’ * the Unmanifested one,' and Purusha, with the same 
names and in the same order in which they are known to occur in 
the Smyiti the system of Kapila). Here that which is called Pra- 
dhana in the Smriti is denoted by the word ‘the ITnmanifested one,' as 
we learn both from its being so called in the Smriti, and from the epi- 
thet ‘ unmanifested ' (which is derived from the words ‘ not ' and ‘ ma- 
nifested ') being properly applicable to it in consequence of its being 
devoid of sound, and the other objects of sense : wherefore, from its hav- 
ing this Vedic authority to support it, its {ue. Pradhana's) unscriptural 
character is refuted; and it is proved both by the Veda, the Smriti, 
_and common notoriety to be the cause of the world. If the Sankhyas 
argue thus, we reply that the case is not so; for this text of the Hatha* 
ITpanishad does not refer to the existence of the * Great ene ' and the 
‘Hnmanifested one,' which are defined in the Smriti (of Hapila); fbr here 
we do not recognize such a seK-dependent cause, viz. Pradh^a, composed 
of the three qualities, as is declared in that Smyiti, but the mere epithet 
* unmanifested.' And this word ‘unmanifested,' owing to its sense as 
a derivative from the .words ‘ not ' and ‘ manifested,' is also applied to 
anything else which is subtile or- indistinguishable, and has not pro- 
perly a conventional meaning in reference to any particular thing. 
As for the conventional use which the assertors of Pradhana make of it, 
that is a technical application pecnliar to themselves, and does not 
afford any means for determining the sense of the Yedas. Hor does the 
mere identity of the order (of the three words) furnish any proof of 
identity of meaning nnless we can recognise the essential character 
of the things to be the same. For no man but a fool, if he saw 
a cow in the place where he expected to see a horse, would falsely 

11 
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ascribe to it tlie character of a horsei And if we determine the sense 
of the context, it will he found that the Pradhana imagined by our 
opponents finds no place here, since it is the ^ body ' which is indi- 
cated in the preceding simile. .Por here the body as represented under 
the figure of a chariot,- etc., is to be understood hy the word ‘ the 
Hnmanifested.^ Why? 'Prom the context and the remainder of the 
sentence. Por the context which immediately precedes sets forth the 
•soul, the body, etc., under the figure of a rider, a chariot, etc., as 
•follows : * Enow that the soul is the rider, the body the chariot, the 
intellect the chmoteer, and the mind the reins. The senses are called 
the horses, and the objects of sense the roads on which they go. The 
«oul accompanied by the senses and the mind is the enjoyer; so say 
the vise.’ After pointing out (in the following verses) that with these 
senses, etc., if uncontrouled, the soul gains only this world, but if they 
are kept under controul, it attains to the highest, state of Yishnu, 
which is the end of its road ; the author (in answer to the q^uestion 
< What is that highest state of Yishnu which is the end of the road ?’) 
shews in the following verses that it is the supreme Spirit who 
transcends the sen^s, etc. (which form the subject of the context), 
who is alluded to as the goal, and the highest state of Yishnu: 
^The objects of sense are higher than the senses; the mind is 
higher than the objects of sense ; the intellect is higher than the 
mind; the Great soul is higher than the intellect; the IJnmanifested 
one is higher than the Great soul; the spirit (Purusha) is greater 
than the IJnmanifesfced : there is nothing higher than Spirit,, that 
is the end, that is the highest goal.’” After observing that the 
various terms in these lines are the same which had been previously 
introduced in the simile of the chariot, charioteer, rider, horses, etc., 
Shnkara assigns the reason of the superiority attributed to each suc- 
ceeding object over that which precedes it, and then goes on to say in 
regard to intellect and seal : The Great soul is higher than the in- 

tellect,’ that soul, namely, which Is figuratively deseribed as a rider, in 
the words ‘ Hnow the soul to be the rider.’ But why is the Soul 

^<5 The words of the original, both as giyen here and in the text of the Hatha 
XJpanisbad are atmendri^a-mam-t/uUm hhohtd, which are not very clear. The 
commentators understand atman at the heginnmg of the compound as denoting body, 
and supply dtmmam as the subject. See Dr, Roer's translation 'of the IJpanishads 
(Bibl. Ind. p. 107). 
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superior to tlife intellect ? Both, from the use of the word Soul and 
because it aids the enjoyment of the enjoyer, it is shewn to be superior. 
Its character as the Great soul is proved by its being the master, . . The 
intellect of Hiranyagarbha, the first-born, is the highest basis of all 
inteilecf; and it is that which is here called the ^ Great soul/ It had 
been previously comprehended under the word ^intellect/ but is here 

separately specified, because it also is superior to our intellects 

Thus the body alone remains of the objects referred to in the passage. 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, the ^TJnapparent,’ the one remaining subject of the text, viz. the 
body — such is our conclusion. • . • Hence after examining both the 
earlier and later portions of the passage, we find that there is no 
place for the Pradhana imagined by our opponents.'^ Going on to in- 
terpret the next aphorism (i. 4, 2) ‘ But the subtile body may also be 
properly called * unmanifested, ' S'ankara begins : 

We have declared that, looking to the context and the^only word 
which remained to he explained, the body, and not Pradhana, is denoted 
by the word the ^ TTnapparent/ But here a doubt arises : ^ How can 
the body he properly designated by the word ^unappaxent,’ inasmuch 
as from its grossneis it is very distinctly perceptible, and therefore 
should rather be denotoil by the word ‘apparent/ while the word ‘un- 
apparent’ signifies something that is not perceptible? We answer: 
In this passage the subtile body in its character of cause is intended, 
since what is subttile is properly designated by the term ‘ unapparent/ 
Although this gross body itself cannot properly be described by the 
word ‘ Unapparent,’ still this term applies to the subtile element which 
is its originator” , ; . . S'ankara begins his interpretation of the next 
aphorism (L 4, 3) as follows: “Here the Sankhyas rejoin: ‘Jfyou 
admit that this world in its primordial condition, before its name and 
form had been manifested, and while it existed in its rudimentary 
form, could he properly designated by the word ‘Unapparent,’ and if 
the same term he declared applicable to body also while continuing in 
that state, then your explanation will exactly coincide with our doc- 
trine of Pradhana as the cause of all things ; since you will virtually 
acknowledge that the original condition of this world was that of Pra- 
dhana. To this we reply: If we admitted any self-dependent original 
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condition as tke cause of the world, we should then lay ourselves open 
to the charge of admitting that Pradhana is the catise. But we con- 
sider that this primordial state of the world is dependent upon the 
supreme Deity (Parame^vara) and not self-dependent* And this state 
to which we refer must of necessity be assumed, as it is essential. 
Por without it the creative action of the supreme Deity could not be 
accomplished, since, if he were destitute of his S'akti (power), any 
activity on his part would be inconceivable. And so, too, those who 
have been emancipated from birth are not born again, because this ger- 
minative power (on the destruction, — which implies the previous 
ezistence, — of which emancipation depends) is consumed by know- 
ledge.^^ Por that germinative power, of which the essence is 
ignorance, and which is denoted by the word * TJnapparent/ has its 
centre in the supreme Deity, and is a great illusive sleep, during 
which mundane souls repose unconscious of their own true nature. 
This ^Dnapparent one’ is in some places indicated by tbe term 
mther as in the text (Brill* Ar. Dp. iii. 8, 11) ‘ On this 

undecaying Being, o Gargi, the ®ther is woven as warp and woof-;’ in 
other places by the word ‘undecaying’ {ahhara)y as in the text, 
‘Beyond the Dndecaying is the Highest;’ and is elsewhere desig- 
nated by the term ‘illusion’ {maya) as in the line (SVetasv. Dp, 4, 10) 
‘Know that Prakriti (or matter) is illusion, and the great Deity the 
possessor of illusion.’ For this ‘illusion’ is ‘ nnapparent,’ because it 
cannot be dejSned in its essence -and difference. This is the ‘Dnap- 
parent’ which is described as above the ‘Great one/ since the latter, 
when regarded as identical with the intellect of Hiranyagarhha, springs 
from the former. And even if the ‘ Great one’ he identified with the 
embodied soul {jt'oa\ the ‘ Dnapparent’ can he said to he above it, as 
the condition of the embodied soul is dependent upon the ‘Dnapparent.’ 
Por the ‘Dnapparent’ is ignorance, and it is during its condition of 
ignorance that the entire mundane action of the embodied soul is car- 

1*’ Govinda Ananda explains this clause as follows : Bandh(t~mu7cti->vyavasthartham 
apt »a svlkarypa ity aha ^^muktanam** Hi | yan^natad mvJciih sa svTkaryya tarn vino, 
eva srishfau muktandm punar handhapattzr ity arthah | lu the words * Those who 
had been emancipated,^ etc., he tells ns that this ignorance must he admitted, in order 
to secure the permanence of emancipation from the bondage (of birth) : that is, that 
ignorance hy the destruction of which emancipation is ootamed must he admitted; as 
without it those who had been emancipatea would at the creation he again involved 
in bondage,** ^because to he released at all, they must be released horn something]. 
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ried on. And that superiority of the ' XJnapparent * oyer the ^ Great 
one * is by a figurative description of body as identical with the former 
attributed to body also.’’ 

By these subide and elaborate explanations Sankara scarcely appears 
to make out his point. But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 8) where the 
purport of another Yedic text is investigated : 

^^Chamasa-vad aviieshdt^^ j punar api pradJiana-vadl a^ahdatvam pra^ 
dihanasya asiddham iiy aha, | hmmat | mantra-varndt [ (S^vetasvatara 
TJpanishad, iv. 5) ajdm eJcddi lohita-Mla-hrishndm hahvih prtjydh m- 
jamdndm svarupdh | ajo hy elco jmhamdno ^nuiete jahdty endm hhuhta-^ 
Ihogdm ajo ^nyaV^ iti ( attra hi mantre hhita-hokla-Jcrishna-iaMaih 
rajah-sattm-tamdmsy ahhidhiyante [ lohitam rajo ranjandtmalcatvdt 
la'di satUam prahdidtmakafvdt krishnam tamah dvarandtmakatvdp | teshdni 
sdmydmsthdvaycwa-dharmair vyapadisyate hhiia-iukla-krishnd iti ( na 
jay ate iti cha ^‘ajd^* sydd ^^mula-prakritir avikritir^^ ity abhyupayamdt | 
nawo ajd-^ahda^ chhdgdydm rddkaii ] vddham ( sd tu rudhir ilia na aira-^ 
yitufk iakyd vidyd-praka/randt ] Bd cha lahvth prajdB traigmydnvitdh 
janayati • . . . tasmdt sruti-muld eva pradhanadi-kalpana Kapildnam 
ity evam prdpte hrumali 1 na anena mantrena iruti-mdlatia^ Sdnkhyor- 
vadUsya iakyam cirayitum \ na hy ayam mantrah avdtantryena kanchid 
api Dddam samarthayitum utsahate \ sarvatrdpi yayd kaydchit kalpanayd 
ajatvadi-sampadanopapatteh Sdnkhya-vddah eva iha ahhipretah iti vUe-^ 
Bhdvadhdrana-kdrandlhdvat | ehamasa-vat^^ | 

‘ Because, as in the case of the spoon, there is nothing distinctive.’ 
The assertor of Pradhana again declares that Pradhana is not proved to 
be unscriptural. WTiy? Prom the following verse (SV. Tip. iv. 5): 
^One unborn male, loving the unborn female of a red,* white, and 
black colour, who forms many creatures possessing her own character, 
unites himself with her : another unborn male abandons her after he 
has enjoyed her.’ Por in this verse the words ^red,’ ^ white,’ and 
‘ black,’ denote (the three Qualities) Passion, Goodness, and Darkness ; 
— ^PasdoUf from its stimulating character, being designated by the term 

The text of Dr. ESer's ed. of the TTpanishad (Bibl. Ind. rot riL) has two 
Tarioufi teadiiigs in this line, viz. hhita-kruhna-varimm for hhita-iukU-Jcfishimm 
(which latter, however, is the reading referred to by S'ankara in his commentary on 
that work), and earapam for tvariipat^ 
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*red/;GoodneBs, from its illnmiriating character, by ‘-white/ and Dark- 
ness, from its enveloping character, by ‘ black/ The nnbom female is 
described as red, white, and black, with reference to the characteristics 
of the three components which make up the state of equilibinm. She 
must be called ‘ unborn ’ {JJa), because she is not produced, since it is 
admitted that ‘ original matter ’ (Mula-Prakriti = Pradhana) is not a 
modification (of any other substance — Sankhya Karika, verse 3). But 
is not ajd the conventional name for ‘ she* goat ? ’ True (reply the 
Sankyas), hut that conventional sense cannot he adopted here, because 
knowledge is the subject of the context. And this unborn female pro- 
duces many creatures, characterized hy the three Qualities .... And 
from this it is concluded that the theory of Kapila’s followers re- 
gardii'/g Pradhana, etc., is based upon the Yeda. We reply : that it 
cannot be admitted on the strength of this verse that the theory of 
the Santhyas is founded on the Yeda. For the verse in question, if 
regarded independently, is powerless to sustain any hypothesis what- 
ever ; and the reason is that, as this description of the state of the un- 
hom female may be rendered applicable on any hypothesis whatever, 
there is no ground for determining specifically that the Sankhya theory 
is here intended — ‘ as in the case of the spoon.’ ” This aphorism refers 
to a verse quoted in the Bpihad Aranyaka XJpanishad, ii. 2, 3 (Bihl. Ind. 
p. 413 of the Sanskrit, and p. 174 of Dr. Boer’s translation), and he- 
ginniJig ‘ a cup with its mouth down, and its bottom upwards,’ which, 
as Shnkara remarks, cannot, without some further indication, he applied 
to any one cup in particular ; and in the same way, he argues, the un- 
born female in the passage under discussion cannot, in the absence of 
anything to restrict the application in any special way he understood 
as denoting Pradhana {evam ihaj^y avihsho ^jam elam itij asya man- 
trasya \ na asmin mantre Bradlianam eva ajd ^Ihipreta iti iahjate niyan- 
turn). The question then arises what is meant hy this ‘ unborn female/ 
To this the author of the aphorisms and S'ankara reply, that the word 
denotes tiie material substance of a fo-ur-fold class of elements, viz, 
light, heat, water, and food, all derived from the supreme Deity {Para- 
mesvarad utpanna jyoiih-jpramuhha tejo ^hanna-lahsliana cliatur-vidha- 
IhUa-gramasya j^rah'jriU-lliuta iyamaja ^raUpattavya), These four ele- 
ments he however seems (p. 357) to identify with three, in the words : 
lhiUa4raya4ah'hana eva iyam aja mjneya na guna-traya-hhhana J ‘ This 
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unborn female is formed by three elements, not by the three quali- 
ties • ^ and the ascription of the three colburs in the text to these 
three elements is supported by a quotation &om the Chhandogya TJpa* 
nishad, vi. 4, 1, which is as follows : Yad agnel^ roMtam riipam tejasm 
tad rupam yai iuhlam tad apdm yat hrisknafh tad annasya j The 3 red 
colour of fire is that of heat ; its white colour is that of water i and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya ITpanishad).^^® In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas, if applied to the three qualities they would be figuratively em- 
ployed (roMtadlnmli dha kabddndfh rupa-^iiesheshu Tnukhyatvdd IJidMa- 
tvach cha guna-nsliayatvasya), S'ankara concludes that this verse, de- 
scriptive of the unborn female, does not denote any self-depe::dent 
material cause .called Pradhana, but is shewn from the context to 
signify the Divine Power in its primordial state before' Name and Eorm 
were developed {na $vatantrd kdcUt prahritih pradhanam ndma ajd-man* 
i/rem dmndydte iti iakyaU mktum | prakarandt tu sd em dam iakUr 
mydkrita-ndma-Tupd ndmarTdpayoh prdg avmtiidmndpi mantrena dmndn 
yate ity uchyate)* 

Passirig over the further questions, which are raised on this subject, 
I go on to the 11th Sutra, and the comment upon it, from which we 
learn that the words ‘ knowing him by whom the five times five men, 
and the ssther are upheld, to be Soul,^ etc* {yasmin pancha pancha-jandh 
dkdidi cha pratishthitah ( tarn, evdnya^ dtmdnam mdvan itydd€), are ad- 
duced by the Sankhyas in support of their system, as the number of 
the principles {piUva\ which it affirms (see Sahkhya Elarika, verse 3, 
and Sankhya Sutras, i. 61 ), corresponds to the number twenty-five in this 
text; while the applicability of the passage is denied by the Yedantins 
on the ground that the ‘ principles ’ of the Sankhya are not made up of 
five homogeneous sets of five each (p. 362) ; that if the Soul and mther 
mentioned in the text are added, as they must be, to the twenty ffive, 
the aggregate number will exceed that of the Sankhya ‘^ principles,* 
among which both Soul and sether are comprehended (pp. 364 f.) ; that 
the fact of the correspondence of the numbers, if admitted, would not 
suffice to shew that the ' principles * of the Sankhya were referred to, 
as they are not elsewhere recognized in the Veda, and as the word 
gee Babu Bajendra Mittra’s translaticai of this Upaxushadi p. 106« 
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‘ men ^ (Jandh) is not usually applied to denote * principles ^ (p. 365) ; 
and further that the phrase ‘the five five men,’ signifies only ‘five/ 
and not ‘five times five’ (p, 366), etc. The conclusion arrived at in 
the twelfth aphorism is that the breath, and other vital airs, are re- 
ferred to in the passage under consideration; and that although the 
word ‘men’ {jandh) is not generally applied to ‘breath,’ etc., any more 
than to ‘principles/ the reference is determined by the context. Others,, 
as S'ankara observes, explain the term ‘ the five men ’ (panchajandh) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the Hishadas.^®° The Yedantic teacher (Badara- 
yana) however, as his commentator adds, has decided that the breath, 
etc., are intended. 

If we now turn to the Sankhya aphorisms themselves, we shall find 
that their author constantly refers to texts of the Yeda as supporting, 
coinciding with, or xeconcileable with his dogmas. I have noticed the 
following instances, viz. Sutras i. 5, 36, 51, 54, 78, 84, 148, 155; ii. 
20-22; iii. 14, 15, 80; iv. 22; v, 1, 12, 15, 21 ; vi. 32, 34, 51, 58, 
59, which may b^ consulted in Dr. Ballantyne’s translation. I can 
only refer more particularly to a few of these with the commentator’s 
remarks. 

I begin with Sutra i. 155,*®^ in which the author of the Aphorisms • 
maintains that the great distinctive dogma of the Yedanta, the oneness 
of Soul, is not supported by the Yeda. In Sutra 150 he had laid it 
down as his own conclusion, established by the fact of the variety ob- 
servable in the conditions of birth, etc., that there is a multitude of 
souls, and he now defends this as conformable to Scripture. 

^^ITaadvaita-iruti-virodhojati-paratvat^^ | dtmaikya-irutindm virodJias 
tu ndsti td&dfh jdU-pwraf'Odt \ jdtih sdmdnyam eka-rUpatvam tattra ad- 
vaita4rutindm iatparyyad na tv ahhandatve prayojandhhdvdd ity artkah | 
.... yaiha^ruta-jati-^aldasya adore tv ^^dtmd idam elcah eva ayreasU^^ 
*^8ad eva saumya idam ayro and ekam eva adoitiydm^^ (Chhand. ITp. vi. 

2, 1) ity-ddy-advaita-iruty-ttpapadakatayd eva sutraM vydkheyam | ‘^jati- 
paratvdt ” | vijatlya-dvaita-nishedltchparatvad ity arthah \ tattra adya- 
vydkhydydm ayam hhdvah | dtmaikya-iruti-emriiishv ekddi4aMdi chidr 

^ See the Eirst Volume of this work, pp. 176 ft 
i. 154 in Dr. Halts edition in the BibL Ind. 
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e]:arupatd’-mattra-pardh hhedadi-iaMdi cha vaidharmya-lakshanorlheda- 
pardh \ 

<‘155. ‘This is not opposed to the Yedio doctrine of non-duality, 
since that merely refers to genus.’ Our doctrine that souls are numer- 
ous does not conflict with the Yedic texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus- Genus means 
sameness, oneness of nature; and it is to this that the texts regarding 
non-duality relate, and not to the undividedness (or identity) Jf Soul ; 
since there is no occasion for the latter view. The Sutra must be 
explained with due regard to the sense of the word genus as it occurs 
in the Yeda, so as (thereby) to bring out the proper meaning of such 
texts, expressing non-duality, as these, ‘This was in the beginning 
Soul, one only ; ’ ‘ This was in the beginning, o fair youth, Exibcent, 
one without a second.’ The words ‘ since that merely refers to genus,’ 
mean ‘ since that is. merely intended to deny a duality denoting a 
difference of genus.’ The first of two interpretations given of the 
Sutra is as follows : In the texts of the S'ruti and Smriti relating to the 
oneness of Soul, the words < One,’ etc., denote simply that Spirit is one 
in its nature; whilst the words, ‘distinction,’ etc., designate a dis- 
tinction defined as difference of nature.” At the close of his remarks 
the commentator gives a second explanation of the Sutra. 

The author returns to this subject in the 61st Sutra of the fifth Book : 

“iVb advaitam dtmano lingdt tad-hhedorpratiteh^^ 1 yadyapy dtmandm 
at^yonyam Iheda^^vdlcya-vad ahheda-vdhydny api mnti iathdpi na advaiiam | 
m atyantam alhedah | ajddi-vdkya-sthuih prahriti-tydgatydgadi-Ungair 
Ihedasyaiva siddher ity . arthah | m hy atyaniahheda tdni lingdny vpa- 
padyante | 

“ ‘ Soul is not one ; for a distinction of souls is apparent from vanous 
signs.’ Although there axe texts afidrming that there is no distinction, 
just as there are others which assert a distinctmn, of souls, still non- 
duality’, f s. an absolute absence of distinction must be denied; because 
a distinction is established by signs, such as the abandonment and non- 
abandonment of Prakriti, etc., mentioned in such texts as that about the 
‘unborn female,’ etc. (See above, p. 165.) Eor these signs are incon- 
sistent with the hypothesis of an absolute absence of distinction,” etc. 

A kindred subject is introduced in the next Sutra, the 62nd: 

andtmand ^pi pratyaMchlddhdV^ 1 andtimna *pi hJiogya-prapaih 
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ehna atmano m ad/oaitcm pratyahliendpi hddJidt | dtmanah sarva-lhoff- 
yabhede gliataipafayor a^y alhedah sydt [ ghatdd>eli\ ^atddy-alhinndtmd^ 
Iheddt t BCt' cha Utsda-grahala-^ratyahha-badhitah | 

< Further, there is not an absence of distinction (i.e, identity) be- 
tween Soul and non-soul, as this is disproved by the evidence of sense/ 
That is : non-duality (i,e. identity)^ is not predicable of Soul on the 
one hand, and non-soul, i.e. the perceptible objects by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. Tor if soul were identical with all that is perceptible, there 
would also be no distinction between a jar and cloth, inasmuch as jars, 
etc., would not be distinct from soul which is not distinct from cloth, 
etc. ; and such identity (of jars, etc., with cloth, etc.) is opposed to the 
evidence of sense which obliges us to perceive a distinction.’^ 

But how is this to be reconciled with such Yedic texts as ‘ this is 
nothing but soul’ {atmd eva idam) ? An answer is given in Sutra 64, 
which seems to admit that the passages in question do at least on a 
jyrima facie view convey the sense ascribed to them by the Yedantins : 

^^Anya-paratmm avivekdndm tattra^^ | avivekdndm aviveki-pti/rmkdn 
mati tattra advatie ^nya-jparaimn u^asandrthakdnuvddah ity arthah | 
hke 'M sanra-ianrinor Ihogya-llioUroi cha mivekem alhedo vyqvah/riyate 
yauro^^ ^^mama atmd JBhadrasenaV^ ityddih \ atas tdm eva vya-- 
mhdram anUdya tap eva jprati iathd ypasandm iruuir vidadhdti eaUva^^ 
iuddhy-ddy-artham iti | 

These texts have another object, with a view to those who have 
no discrimination/ That is : in the passages which affirm non-duality 
another object is intended, viz. a reference (to vulgar ideas) with a view 
to stimulate devotion. For it commonly occurs that undiscriminating 
persons confound the body and the soul, the object to be experienced, 
and the person who experiences it, as when they say am white,^ 

' Bhadrasena is myself.’ The Yeda, therefore, referring to this mode of 
speaking, inculcates on such undiscerning people the practice of devo- 
tion with a view to the promotion of goodness, purity, etc.” 

The author returns to the subject of non-duality in Sutra vi. 51, 
which is introduced by the remark : 

Nam evart} pramanady^amrodhena dvaita-sidh'hdv adhaitorkuteh kd 
gaiir Hi | 

'*But if duality be fbus established in accordance with proofs, etc., 
what becomes of the Yedic texts declaring non-duality?” 
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The answer is as follows : 

Ma iruti-virodho raginam vairagyd,ya tat-siddheh | admita-irutu 
wodikm tu nasli raginam purushdtiriMe vairdgydya eva srutilhir admi* 
ta-Bddlidndt \ 

< Qur yiew is not opposed to the Yeda, as the texts in q^nestlon 
establish non-duality with a view to produce apathy in those who are 
actuated by desire.’ That is to say : There is in our doctrine regard- 
ing non-duality nothing contrary to the Yeda, as the passages referred 
to affirm this principle with the view of producing in those who hare 
desire an indifference in regard to everything except Soul.” 

The 12th aphorism of the fifth Book asserts that according to the 
Yeda, Pradhana, and not I^vara, is the cause of the world. The details 
of the reasoning on which this view is founded, as here stated by !ihe 
commentator, differ in some respects from those which Shnkara 'puts 
into the mouth of the Sankhyas : 

^^8'rutir api ^radlidna-haryyatvasya-^^ | pragpanche pradTidna-'karyya- 
ivasya em irutir asti na chdana-'kdrmatve j yathd of dm eld'^ lohita* 
suhla-hruhndm laJivth prajdh srijamdndm sarUpuh^^ | ^^tad ha idam 
tarhy avydhritam asit tad ndma-rupdlhydih vydkriyata ” ity-adir ity 
artliah | yd cka tad aihshata halm &ydm ” ityadii cheiana-hdranatd* 
irutih sd sargdduv utpannasya mahaMattvopddhikasya mafcdpurushmya 
ianya-jndna-pard | k>imvd hahii-hhavandnurodhdt pradhdm 00 a kulam 
pipatisJiatP^ itPvad gaum | anyathd adhsM chetdh Icevalo nirgunai 
cha^^ (S'veta^vatara ITpanishad, vi. 11) ify-adi'-iruty-uMaparindmitvch 
By a purushe ^nupapatter iti \ ay am cha zhara -pratishedhah aitvaryye 
vairdgydrtliam ihara -jndnam vind ^pi moksha - pratipddandrthafh cha 
praudhi-mda-mdttram iti prdg eva vydkJiydtam j 

< There are also Yedic texts to support the doctrine that the world 
has sprung from Pradhana, as its cause.’ That is ; There are Yedic 
texts to shew that the phenomenal world has sprung from Pradhana, 
and that it has not had a conscious being for iid cause. They are such 
as these : ^ An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc.;’ ‘This was once undeveloped: it 
v^as developed with Name and Form.’ As regards those other texts 
which affirm the causality of a conscious being, such as ‘ It reflected, 
let me become many,’ they refer to the knowledge which sprang xlp in 
the great ATale who was produced at the begmning of the creation notj- 
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sessing tlie attributes of the principle of Intellect {Mahi€). Or, in ac- 
cordance with the idea of becoming multiplied, the expression (indicat- 
ing consciousness and will) is figuratively applied to Pradhana, as when 
it is said of the bant of a river that it 'intends to fall.* Por on any 
other supposition the incapability of any modification which is ascribed to 
Purusha in such texts, as 'He who is the witness, the conscious, the 
sole being, free from the Qualities,* could not properly be applied to 
him (since if he were the material cause of the creation he must become 
modified). And it has been before explained that this denial of an 
Kvara is a mere display of ingenuity, introduced for the purpose of 
producing apathy in regard to glory, and of propounding a method of 
final liberation even independently of the knowledge of an It^vara.*’ 

The following is the 34th Sutra of the sixth Book, with the remarks 
J)y which it is introduced and followed : 

Nam " lahoih prajdlh purushdt Bamprasutdh ** ity-adi-iruteh puru- 
shasya kdranatvavagamad mvarUddi-‘Daddh dirayanlyah ity diankya 
aha I ^Hruii^mrodMd na huta/rJcapasadasya dtma^ldlhaV^ | purusha-- 
karanatdyam ye ye pakshdh sambhdvitds te sarve iruti-viruddhaf^ iti | 
atas tad - abhyupagantrlndm kutarkilcady - adhamandm dtma - svarupa- 
jndnam na lliavati ity arthah [ etena dtmani suJcha-duhkhddi-gunopddd- 
natva-vadino ^pi kutdrhihdh &oa ] teshdm apy dtma-yathdrthayndna0i 
ndsti ity a/oagantavyam | dtma-kdramtd-kutayak cha iakii-iaktimadn 
ahhedena updsandrthdh eva ^^qfdm ekdm^^ ity-ddi-irutihMh pradhana^ 
Mramta-siddheh ] yadi cha dkd^asya alhrddy’adhishthdna-kdranaid-md 
dtmanah kdranatvam uchyate tadd tad na mrdkwrgdh parindmasya pro- 
tishedhdt | 

"But must we not adopt the theories of an illusory creation, etc., 
because the causality of Purusha (soul) is to be learned from such texts 
as the following 'many creatures have been produced from Purusha ? ' 
To this difficulty he replies: 'Prom his opposition to Scripture the 
illogical outcasts does not attain to Soul.* The sense of this is, that all 
the propositions, afiirming the causality of Soul, which have been de- 
vised, are contrary to the Yeda ; and consequently the low class of bad 
logicians, etc., who adopt them have no knowledge of the nature of 

See TijnSna Bhikshu’s remarks, introductory to the Sutras (p. 5, at the foot), 
which vriU be quoted iu the^ext Section, and his comment on Sutra i, 92. He is, 
as we shall find an eclectic, and not a thorough-going adherent of the Sdnkhya. 
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Soul. Hence it is to be undeTstood that those also who assert that 
SotCl is the substance of the qualities of pleasure and pain, etc., are 
incompetent reasoners : they too are destitute of the true knowledge of 
Soul. The Yedic texts which declare its causality are intended to in- 
culcate devotion on the ground that there is no distinction between 
Power {S' alcU) and the possessor of Power {S' alctimat) ; for the causality 
of Pradhana is established by such texts as that relating to the ' one 
unborn female,^ etc. But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the aether is the cause of clouds, 
etc., viz. by a:^ording them a receptacle, we do not object to that, since 
we only deny the transformation (of Soul into material productions) 

In regard to the question whether the principles of the Yedanta or 
those of the Sankhya are most in harmony with the most prevalent doc- 
trine of the IJpanishads, I shall quote some of the remarks of Dr. Rder, 
the translator of many of these treatises. In his introduction to the 
Taittiriya IFpanishad he observes that we there find ^Hhe tenets pecu- 
liar to the Yedanta already in a far advanced state of development; it 
contains as in a germ the principal elements of this system.” ** There 
are, however,” he adds, differences ” (Bibliotheca Indica, voL xv. p. 5). 
The same nearly is the case with the Aitareya ITpanishad (ibid. p. 27), 
In reference to the SVetaiivatara ITpanishad he remarks : S'ankara in 
his commentary on this ITpanishad generally explains its fundamental 
views in the spirit of the Yedanta. He is. sometimes evidently wrong 
in identifying the views of some of the other IJpanishads with the 
tenets of the Yedanta, but he is perfectly right to do so in the explana- 
tion of an ITpanishad which appears to have been composed for the 
express purpose of making the principle of the Yedanta agreeable to 
the followers of the Sankhya” (ibid. pp. 43 f.). Of the Hatha Hpani- 
shad Dr. Eder says (ibid. p. 97) : ‘‘ The standing point of the Hatha is 
on the whole that of the Yedanta. It is the absolute spirit which is 

the foundatiou of the world In the order of manifestations or 

emanations from the absolute spirit, it deviates, however, from that 
adopted by the other Hpanishads and by the later Yedanta, and is evi- 
dently more closely allied to the Sankhya. The order is here : The 
xmmanifested {av^aiia), the great soul (maMima, or mahat), intellect 

■iw See Dr. BaHantyue's translation, vrMch I bave often followed. He does not, 
however, render in extenao all the passages which I have reproduced. 
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mind, the objects of the senses, and the senses,’’ etc.^®* The 
reader- who wishes to pursue the subject further may consult the same 
author’s remarks on the other TTpanxshads. On the whole question of 
the relation of the Tedanta and the Sankhya respectively to the Yeda, 
Dr, Rber thus expresses himself in -his introduction to the S'vetasvatara 
TTpanishad (p.*36) ; ^^The Yedanta, although in many important points 
deviating from the Yedas, and although in its own doctrine quite inde- 
pendent of them, was yet believed to be in perfect accordance with 
themj ggid being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. The same cannot he sa,id 
of the Sankhya ; for it was not only frequently in opposition to the 
doctrine <5f the Yedas, but sometimes openly declared so, Indetid, the 
Yedanta also maintained that the acquisition of truth is independent, of 
caste (1) or aiiy other distinction, and that the highest knowledge 
which is the chief end of man cannot he imparted by the Yedas (vide 
Hatha ii, 23) ; yet it insisted that a knowledge of the Yedas was ne- 
cessary to prepare the mind for the highest knowledge (2). This the 
Sankhya denied altogether, and although it referred to the Yedas, and 
especially to the Upanishads, still it did so only when they accorded 
with its own doctrines, and it rejected their anthority (3) in a case of 
discrepancy.” 

I make a few remarks on some points in this quotation indicated by 
the figures (1), (2), and (3), (1) YTe have already learned above, p. 99, 
that, according to the Brahma Sutras (see i. 3, 34 if., and S'ankara’s ex- 
planation of them), at least, a S udra does not possess the prerogative of 
acquiring- divine knowledge. (2) It appears from S'ankara’s argument 
against Jaimini that he does not consider a knowledge of the ceremonial 
part of the Yeda as necessary for the acquisition of divine knowledge, 
but he seems to regard the IFpanishads as the source from which the 
latter is derived. (3) I do not know on what authority this statement 
that the Sankhyas ever actually rejected the authority of the Yedas is 
founded. Their attempts to reconcile their tenets with the letter of 
the Yeda may often seem to he far-fetched and sophistical ; but I have 
mt observed that S'ankara, while arguing elaborately against the inter- 
pretations of the Sankhyas, anywhere charges them either with deny- 
ing the authority of the Yeda, or with insincerity in the appeals which 
they make to the sacred texts. 

See above, p. 161 . 
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On tlie subject of the TTpanishads the reader may also consult Prof. 
Max Miiller^s Ancienfc Sanskrit Literature. 

I subjoin in a, note some extracts from this work.^^® 

The Nyaya and Yaiseshika Sutras do not appear to contain nearly so 
many references to Yedic texts as the Sankhya ; but I have noticed the 
followmg: Nyaya iii. 32 (== iii. 1, 29 in the BibL Ind.) ; Yaiseshika 
ii. 1, 17 ; iii- 2, 21 ; iv. 2, 11 ; v. 2, 10. 

The author of the Yaiseshika Sutras affirms, in iii. 2, 20, the doctrine 
that souls are numerous,* and in the 21st Sutra, which. I quote, along 
with the comment of S'ankara Misra, and the gloss of the editor Pandit 
Jayanarayana Tarkapanchanana, he claims Yedic authority for this tenet : 

21. S dstra-sdmarthyach [ (S'ankara Misra) S'dstram smith | 

165 it Tiiey (the Dpaaishads) contain, or are supposed to contaiii, the highest au- 
thority on which the various systems of philosophy in India rest. Not only the 
Vedanta philosopher, who, hy his very name, professes his faith in the ends and 
objects of the Veda, hut the Sankhya, the Vait'eshika, the Nyfija, and Yoga philo- 
sopliers, all pretend to find in the Dpanishads some warranty for their tenets, however 
antagonistic in their hearing. The same applies to the numerous sects that have 
existed and still exist in India. Their founders, if they hav'^ any pretensions to 
orthodoxy, invariably appeal to some passage in the IJpaiiishads in order to substan- 
tiate their own reasonings. Now it is true that iu the IJpjinishuds themselves there 
is so much freedom and breadth of thought that it is not difficult to find in them some 
authority for almost anv shade of pliilosophical opinion/* (p. 316 f.) Again: “The 
early Hindus did not find any difficulty in reconciling the most difierent and some- 
times contradictory opinions in their search after truth ; and a most extraordinary 
medley of oracular sayings might he collected from the TJpanishads, even from those 
which are genuine and comparatively ancient, all tending to elucidate the darkest 
points of philosophy and religion, the creation of the world, the nature of God, the 
relation of man to God, and similar subjects. That one statement should, be contra- 
dicted hy another seeips never to have been fplt as any serious difficulty.^* (p. 320 f ) 
Once more : “ The principal interest of the older Hpanishads consists in the absence 
of that systematic uniformity which we find in the later systems of philosophy ; and 
it is to he regretted that nearly all the scholars who have translated portions of the 
Hpanishads have allowed themselves to be guided hy the Brahmanic commentators,'* 
etc. (p. 322), “ In philosophical discussions, they (the Brahmans) allowed the greatest 
possible freedom ; and although at first three philosophical systems only were admitted 
as orthodox (the two MTmansas and the Nyaya), their numW was soon raised to six, 
so as to include the Vaiseshika, Sankhya, and Yoga schools. The most conflicting 
views op points of vital importance were tolerated as long as their advocates succeeded, 
no matter hy what means, in bringing their doctrines into harmony with passages of 
the Veda, strained and twisted in every possible sense. If it was only admitted that 
besides the perception of the senses and the induction of reason, revelation also, as 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to he of minor importance/* (p. 78t) 
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ia^a dttnano Ihda-pratipadanat | kuyaU hi , (Jayanarayana) 
ito ^py jwasya Uvara-hlidnnatvam ity aha | idstrasya kuteh idmarthydj 
jlvekarayor Iheda-hodhahatvat | tatM hi | doe Irahmam veditmye^^ 
(Maitrl Up. vi. 22) | “ dod suparnd eayujd sakhdyd Bamdnam vriksham 
pa/rishasvajdte ( tayor anyah pippahfh svddu atti maknann anyo ahhiohd- 
kasltp^ (Big-veda SanMta, i. 164, 20; SVeta^v. Up. vi. 6; Mundaka 
Up. i. 6, 1, 1) ity-ddi-sruter jlveharayor Ihedo \akyam angtkdryyah | 
na cha tvam asi B'vetaketo^^ ^^J5rahma-vid Brahma eva hhmatV'* 
ity-ddi-iruiindm kd gatir iti vdchyam | tat tvam aeV^ iti irutes tad-- 
alhedena tadiyatva-pratipadanena alhedorlhavand-yaratvat | Brahma-- 
vid Brahma eva^^ iti kutis cha nirduhkhatvadmd Ihara-sdmyam jzvasya 
abhidhatte na tu iadalhedam j niranjanah /par am sdmyam upaitV^ iti 
iruiyr gaty-antardsamlhavdt 1 asti U hukikar-vakyeshu sampad-ddhikye 
pwohifo^yam •fdjd saidivrvttah^^ ity-dduhu sddriiya-pareshv abhedopa'- 
chdrah 1 na cha mohha- daidyam ajndna-nivrittdv alhedo jay ate iti 
vdchyam Ihedasya nityatvena ndkdyogdd hheda-nasangikdre ^pi vyakti- 
dvaydvasthdnasya dvaiyakaivdoh cha iti sankshepah | hheda-sadhalcdni 
yuUy-antardni kuty-antardni cha grantha-gaurava-hhiyd parityaUdni | 

< And this opinion is confirmed by the S'astra.* (S'ankara Mi^ra) 
The SUstra means the Yeda ; by which also a distinction of Souls is 
established. Fox it is said,’’ etc. [He then quotes two texts which are 
repeated by JayanMyana, the author of the gloss, whose remarks are 
as follows :] ** There is another proof of the Soul being distinct from 
I^vara ; viz. this, that it is confirmed by the S'astra, the Veda, which 
declares the distinctness of the two ; and this principle must of neces- 
sity be admitted from such texts as these : ^ Two Brahmas are to be 
known and ‘Two birds, united, friends, attach themselves to the same 
tree ; one of them eats the sweet fruit of the pippala tree, while the other, 
without eating, looks on/ Nor are we to ask what will then become of 
such other texts as (?) ‘Thou art that, o SVetaketu;^ (2) ‘He who 
knows Brahma becomes Brahma;’ for the former of these two passages 
(1) tends to convey the idea of Identity by representing as identity 
with That, the fact of SVetaketu’s entirely belonging to That ; whilst 

The full text is : Jhc hrahmam veditmye hhda-hrahma param cha yai-^iaHa~ 
hrahmani nishmiali param hrahmadhigaehhati j “Two Br^hm^s are to be known, the 
verbal and the supreme. He who is initiated in the former attains the latter/' Here, 
however, by the verbal BrKhm^, the Veda must he intended. 
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the second (2) affirms the eq[uality of the Soul with fsvara, in con- 
sequence of its freedom from pain and other weaknesses, and not its 
identity with Him ; for it if shewn by another Vedic text, viz, ' The 
passionless man attains the 'highest state of equality,' that any other 
destiny would he inconceivable. In secular modes of speaking also, 
such as the following, ‘ From the abundance of his wealth the domestic 
priest has become ohe king,' we find a figurative assertion of identity. 
FTor can it be said that distinction disappears on the cessation of ignor- 
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument: further- proofs from reasoning, 
«nd further texts of the Yeda, are omitted from a dread of making the 
book too bulky." 

The charge of open contempt of the Veda is brought by Shnkara 
against S'andilya, the author of the Bhagavata heresy, as the orthodox 
Vedantin considers it.^®^ Of that doctrine Shnkara thus speaks in 
his remarks on Brahma Sutra ii. 2, 45 : 

Veda-vipratishedhai eha Ihavati [ chaturshu vedeshu par am ireyo Hah- 
dhvd Sdndilyah idafa sdstram adhigatavdn Uy-ddi-veda-ninda-darsanat ] 
taamad aaangatd eshd halpand iti siddham | 

*^And it also contradicts the Veda: for we see such an instance of 
contempt of the Vedas as this, that S'andilya, not finding the means 
of attaining the highest good in the whole four of them, devised this 
S'^ra. Hence it is established that these imaginations are absurd." 

The points .of the Bhagavata doctrine objected to by S'ankara do not 
however appear to be those which are principally insisted bn in the 
Bhakti Sutras of S'andilya, published by Br. Ballantyne in the Biblio- 
theca Indies in 1861. I will notice some of these doctrines. The 
leading principle of the system is that it is not knowledge {jndna) but 
devotion {Ihakti) which is the means of attaining final liberation 
(Sfitra 1). Devotion is defined in the 2nd Sutra to be a supreme love 
of God (sd para armraHir Ihare). Knowledge cannot, the author con- 
siders, be the means of liberation, as it may co-exist with hatred of the 
object known (Sutra 4). Heither the study of the Veda nor the acqui- 

See Colebrooke*s Misc. Essays, i. 413 : “ A passage quoted by S'ankara Aeburya 
seems to intimate that its promulgator was S'au^ya,*^ etc., etc. 
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sition of sucli q[ualities as tranquility of mind is a necessary preliminary 
to devotion. The only requisite is a desire of emancipation, according 
to the commentator (remarks on 8utra 1). Ceremonial works, too, 
have no bearing upon devotion (Sutra' 7), which may be practised by 
men of all castes, and even by Chandalas, since the desire to get rid of 
the evils of mundane existence is common to all (Sutra 78). The com- 
mentator explains that the authority of the Yedas as the only source of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them ; hut it is urged that 
women, S'udras, etc., may attain hy means of the Itihasas and Puranas, 
etc., to knowledge founded on the Yedas, whilst Chandalas, etc., may 
acquire it hy traditional instruction based on the *8mriti and the prac- 
tice 'of virinous men. Those whose devotion is not matured in the' 
present world, will find the opportunity of perfecting it in SVetadvIpa, 
the world of the divine Being (Sutra 79), Even the wicked may have a 
penitential devotion {artti-hhaktav eva aahikaraK)^ and after they are 
freed from their guilt, they may attain to full devotion. The Bhagavad 
Gita is much quoted by the commentator on these Sutras ; but the 
Yeda is also sometimes adduced iu proof of their doctrines ; as c.y. the- 
following words of the Chhandogya TJpanishad, vii. 25, 2, are cited to^ 
prove that devotion is the chief requisite, and knowledge, etc., subser- 
vient to it : 

** Aimd. eva idam Barvam iti | sa vai esha evmi ^ahjann emm manvd- 
nah evam vijdnann dtma-raUr dtma-kridah dtma-mithmah dtmdnUndah 
Ba.Bvard^ hhavatP^ | iattra dtma-rati-^rupdydh pmra-lhahteh pai-- 
yami iti dar§anam apriyaivadi-hJirama-nirdsa-mukhena angafn hhavati ( 

“ ^ All this is Soul. He who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul ; he becomes self-resplendent.^ Here the sight expressed in 
the words 'perceiving,’ etc., is by removing all errors regarding dis- 
agreeableness, etc., an adjunct of supreme devotion in the form of ' de- 
light in Soul.’ ” 

In his remarks on Sutra 31 the commentator quotes another passage 
of the same TJpanishad, iii. 14, 4, in which a S'andilya is referred to as 
the author of a statement. S'ankara in his commentary on the 'TJpani- 
shad calls him a rishi. He cannot, however, have been the same person 
as the author of the Sutras ; although, even if he had been so reputed, 
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S'ankara would have had little difficulty ia denying that they could 
have been written by a rishi, as we shall see in the next section that 
,he contradicts the opinion that, the xishi Hapik, referred to in the 
SVetaiivatara TTpanishad, was the author of the Sankhya aphorisms^ 

Sect. l^^—DisUnction in point of authority ieiioeen ike Veda and the 
Smritu or non- Vedio S’astrasy as stated in the Mydya-mald-ristara, 
and ly the Commentators on Manu, and the Vedanta, etc, ; difference 
of opinion between S'ankara and Mddhusudana regarding the ortho-- 
doxy of Kapila and Kandda, etc * ; and Yifndna Bhxkshid s view of the 
Sankhya* 

. A distinct line of demarcation is. generally drawn by the more 
critical Indian writers between the Yedas, and all uther classes of 
Indian S'astras, however designated. The former, as we have seen, are 
considered to possess an independent authority and to be infallible, 
while the latter are regarded as deriving all their authority from the 
Veda, and (in theory at least) as infallible guides only in so far as they 
coincide with its dicta. This will be clear from the following passages s 
. I. Hgdya-mdld-vistara . — The first text which I adduce has been 
already quoted in the Second Volume of this work, but is repeated here 
for facility of reference. It is from the treatise just named, i 3, 24 : 

.BaudhdymujMsiamldivaldyana-hdtydyanddindmdnhitdh kalpa-satrd- 
di-granthah nigama- nirukta-shad-anga-granilidh Manv-ddi-smritayak cka 
apaurusheydh dkarma-huddhi-janalcatvdt veda-vat \ na cha mfda-pramdna-* 
sdpeksliatvena veda-vaishamyam iti iankanzyam | utpanndydk buddhe^ 
svaiah-prdmunydngikdxena nirapekshatvdt [ Maivazn j uktdnumumsya 
kdldtyaydpadisJitaimU ( Baudhdyana-sfdram Apastamla-sfUram iiy etam 
purusha-numnd ie granthdh. uchjante | na cha KdtJiahddi-sarndJchyd-vat 
pravachana-nimitiaivam yuldam | tad-gTantha-mrm'lm-kdUtaddninimmh 
haUchid upalabdliatvdt \ tach cha avicJihinna-pdr ampary ena muvarttate { 
iatah Kdliddsddi-granilia-vat paxiruslieyuh \ iathlpi veda-mfiUtvod pr\* 
mdnam | . lealpasya vedatvam nadydpi siddhani | kintx^ prayatmnu 

sCidliamyam 1 na cha tat sadhayitufn iahjam ( paurmheyaicasya mniikh- 
yayCi tat-karttur upalamlhena cha sddhiiatvdi [ 

may be said that the Kalpa Sutras and other works designated, 
by the names of Baudhayana, Apastamba, A^vakyana, Kltyayamu etc , 
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and tte Nigama, Niirukta, and six Vedangas, together with the Smriti® 
of ilanu and others, are superhuman, because they impart a knowledge 
of duty, as the Yedas do ; and that they should not be suspected of 
inferiority to the Yedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to he self-evidencing. But this view is in- 
correct, for the inference in question proceeds upon an erroneous 
generalization. The books referred to are called by the names of 
men, as ^ the Sutras of Baudhayaua,^ ' the Sutras of Apastamha ; ' aud 
these designations cannot correctly he said to originate in the exposition 
of the works by those teachers whose names they hear (as is really the 
case in regard to the Kathaka, and other parts of jthe Yeda) ; for it was 
known to somo of the contemporaries of these men, at the time when 
they were composing these Sutras, Smritis, etc., that they were so en- 
gaged; and this knowledge has descended by unbroken tradition. 
Hence these hooks are, like the works of Kalidasa and others, of human 
origin. Nevertheless, they possess authority, as being founded on the 
YedaY . . . The following additional remarks represent the opinion of 
the Guru (Prahhakara) ou the same question : It is not yet proved 
that the Kalpa Sutras possess the character of the Yeda; it would 
require great labour to prove it; and, in fact, it is impossible to prove 
it For the human origin of these books is established by the names 
which they bear, and by their being observed to have had authors.’^ 

II. Kulluha * — The same thing is admitted by Kulluka, the commen- 
tator on Manu, who (in his remarks ou i. 1) thus dejdnes the relation 
of his author to the Yedas : 

Faumsheyatve^pi Manu-vakydndm avigUa-mahdjana-parigralidt iruty’^ 
wpagrahdch cha 'oeda-millakatayd prdmdnyam | Tathd cha chhdndogya^ 
Irahmane kruyate ^^Manur mi yat kinchid madat tad like^hogam hheshc^a* 
tayaV^ iti \ Vrihmpatir apy aJm^^Vedartliopanilandhfitvdt prddMnyo/rh 
hi Mmoh smritam | Manv-a/rtha-^iparltd tu yd smriUh sd na ia&yate J 
Tdvach chhdstrdni iolhante tarha-vyakarandni cha \ DharmdrtTia-moksho- 
padeshtd Mamir yavad na driiyaU | Makdlharate ^py uktam ^^Furdnam 
Mdnavo dharmah sdngo vedas cMkitsitam \ djnd-siddhani cTiatvari na 
hantavydni hetuhhih | virodhi-Banddlmdi-tarkair na liantavydni | anti^ 
kuhiB tu '}mmrtmddi4arkah pravarttanlyah. eva [ ata eva mkshyaU dr- 
sham dltarmopadekam cha veda-iastrdvdrodhma | yas tarhenanmandJiatte 
&a dharmam veda netaray^ iti | 
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“ Thongli the Institutes of Manu had ci personal author, still, as their 
reception by illustrious men of unimpeached [orthodoxy], ^nd their 
conformity to the Veda, prove that they are based upon the latter, they 
are authoritative. Accordingly it is recorded in the Chhandogya Brah- 
mana that, ^ Whatever Hanu said is a medicine for remedial purposes.^ 
And Yrihaspati says : ' As Manu depends upon the contents of the 
Veda, he is traditionally celebrated as pre-eminent. But that Smriti 
which is contrary to the sense of Manu, is not approved. Scriptures 
and books on logic and grammar are all eclipsed as soon as Manu, our 
instructor in duty, and in the means of attaining both earthly pros- 
perity, and final' liberation, is beheld.^ And it is said in the Maha- 
bharata ; ‘ The Puranas, the Institutes of Manu, the Veda with its 
appendages, and treatises on medicine, these four, which are established 
by authority, are not to be assailed by rationalistic arguments ; * that 
is, they are not to be attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the Miman- 
sakas, are to be employed. And accordingly we shall find below (Manu 
xii. 106) that he says, Hhe man who investigates the injunctions of 
the rishis, and the rnles of duty by reasoning which is agreeable to the 
Veda, he, and he only, is actjuainted with duty.’ ” (See above, p. 24, 
note 29.) 

III. Nydya-mala-mBiira . — But the precepts, of the Smriti are not 
considered useless or superfluous. On the contrary, an authority is 
attributed to them corresponding to the antiquity, elevated position, 
and sacred character of their supposed authors. Thus the author of 
the iNyaya-mala-vistara says (i. 3, 3) : 

Yimatd smritir veda-muld | vaidika-mam-ddi-pranlfa^smrititvdt ] iipa- 
ndyanadhyayanddi-smriti-vat | na cha miyartJiyam kankanlyam t amiad* 
ddlnam pratyahsJieshu parokslieshu ndnd vedesTm ’ciprakirnmya anmhths- 
ydrtkasya ekatra sanksJapymndnatvdt | 

‘‘The variously understood Smriti is founded on the Veda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Yedic men, such as Mauu and others. Xor is it to 
he surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding matters to be ob- 
served, which dj^a scattered through different Yedas, both such as are 
visible and such as are invisible to us.” (This last expression appears 
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to refer to the siippositioE that some parts of the Veda which Hami 
and others had before them when compiling their own works have 
now been lost. See Miiller^s Ane. Sansk. Lit. pp. 103-107.) . - 

Accordingly the Smritis have an authority superior to that founded 
merely on the practice of learned men of modern date, who have no 
intuition into the past and invisible. Thus the I^lyaya-niala-vistara 
says (i. 3, 19) : 

JSfd hiiduui!)^tcLUd>h stshfith d6id'-hCLl(i--yiipTci7vTi8htdWt vsddM 

iivyd-jnanenOi $ahsJidtkdrUuM‘ SdTcnv/vdnU yend iuhtdcharo Muld-vedani 
mumdpdpi { 

For learned men of the present day do not possess the power, 
which and others had, of placing before their minds, through 
divine knowledge, the Veda which is far removed from! them both in 
place and time, so as to justify us in regarding the practice of these 
moderns as a su£0[cient ground for inferring the existence of a Veda as 
its foundation.” 

But as learned men, in any particular country or at any particular 
time, may be able to consult some Smyiti which authorizes their par- 
ticular observances, “these observances may serve as ground for infer- 
ring the existence of some Smriti on which they are founded, but not 
for inferring a Veda {tasmdoh chhishtdchdrena smritir anumdium iakyate 
m tuhutih). But a Smriti which is thus merely inferred to exist is 
set aside by ^y visibly existing Smriti of contrary import {ammitd 
chd smritirwuddliayd pratyahshayd smrityU lcidhyate)P 

IT. B'ankara- — The above passages, by assuming that Manu and 
other eminent sages had the power of consulting Vedic texts now no 
longer accessible, make them practically almost infallible. The same 
‘^iew is taken by Shnkara Acharyya. (See, however, the pass^e ijuotcd 
from him above, in note 67, p. 62 ; but there ho has the author of the 
Sankhya in view, whose tenets he regarded as contrary ito the Veda.) 
In answer to tie remark of a Mlmanaaka objector stated in the com- 
ment on the Brahma Sutra i. 3, 32, that the Itihasas and Puranas, 
being of human origin,' have .only a derived and secondary authority 
{HUMm^pwdndm dpi pmirushyatvdt prdmdnantard*imldtilm dhdn^ 
Sank^a argues in his explanation of the following Sutra* (i. 3, 
S3) that they have an independent foundation : 

Itikuna pwd^m wpi vyukhydt$m mdryena nmlkmad mmirdrthavridd^ 
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mu2atvatpralTi(waU devata-vigrahadi prapamhayitum j pratyakslichmulam 
api samblimaii | ’bJicwati hi asmaJs^am apratyalkshcm api clhiraniandnd.m pror- 
tydksham | tathd cha Vyasadayo demidlihify pratyakskaih •oymahatanti xti 
'8ma,ryate | yas tu hrUyad iddnintandndm ivapurvesMm api ndsU dmadibhir 
xsymaha/rtt'wm sdmarthyam Hi sa jagad-michitryam pratishedet [ iddnim 
iva chana any add ^pi sarvalhaumafi kshatriyo ^sti Ui hruydt tatai cl a rd^ch 
sUyadHchodandh vparundhydt | iddnim iva cha Icdldntare *py avyavaHhita- 
pray an varndsrama'-dharmdn pratijdnita tatai cha vyavadha-vidhuyi sds^ 

, tram anwrthalcafh Icurydt | Tasmad dharmotkarshova^i chiranta^mh deva* 
dibhih pratyakshaih vyagahrwr Hi ilishyate j api cha ■ Bmaranti svadhyd'- 
yadishta-devata-samprayogah ityddi | yogo ^py animddy-aiharya^prdptH 
phalakah smarygmdno na iakyate sdhasa-mdtrena pratydkhydtum | krutH 
cha yoga-mdhdtmyam prakhydpayati | prithvy-apHejo-^nila-khe stmut- 
ihite panchdimake yoga-gum pravritte | na tasyo rogo najard na mrityu^ 
prdptasya yogdd^^^ nimislmm hrzram^^ iti 1 rishmdm api mantra-hrdh- 
mana-dariinam sdmarthyam na asmadtyena sdmarthyena upamdtum yuk* 
tarn I tasmdt sa-mulam itihdsa-purdnam | 

‘‘ Hie Itihasas andPuranas also, Raving originated in tRe way wRich 
has been explained, Rave power, as being based on tRe Rymns and 
artRavadas, to e^ce tRe corporeality, etc., of tRe gods. It is also 
reasonable to suppose that tRey are founded upon intuition. Por there 
were tRings palpable through intuition to the ancients, though they are 
not thus palpable to us.^^® Accordingly it is recorded in the Smyiti that 
Yyasa and others associated &ce to face, with the gods.^®® Any man 


W8 Instead of yogad nimUham the text of the Biblioth. Indica reads yog^nimaymu 
15® See above, pp. 116, 118, and 127 ; and also Prof Muller’s article on the. Vaise- 
shika Philosophy in the Journal of the German Oriental Society, vol. vii. p. 311, 
■where it is remarked that the Vaiseshikas, like Kapha, include the intuition of rishis 
under the category of pratyaksha {^rsham Jmmh sutra-kfitd pritkak na laksM- 
tarn yogupratyahshe *ntar-hMmt). 

. Compare with this R.V. i. 179, 2 : Ye eMd hi purve ritasdpah as/^n mkam dem- 
lihiT avadann tiidni | i$ chid avasur ityadi I “’The pious sages who lived of old and 
who conversed about sacred truths^ with the gods,T~they led a conjugal Hfe?" etc. See 
also the passages quoted from the Vana-parvan of the MahabhUrata, the S'atapatha 
Brahmana,iand Plato in the First Volume of this w6rk, p. 147 ; and compare Hesiod 
fragment 119 : {aval yctp rtre Zaires {vval Se 66o)Kot dSaydrourt Seotirt Kara- 
T*div0pii5iroif. 

“ Immortal gods, not unfanuKar, then 
Their feasts and converse shared with mortd men.’* 

And Herodotus writes of the Egyptians, ii. 144 : Tb 5^ vp6r%pQv rwv rovrwf^ 
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who should maintain that the ancients, like his own contemporaries, 
were destitute of power thus to associate with superhuman beings like 
the gods, would be denying all variety in the history of the world. 
JSuch a person would in like manner affirm that as now there is no 
Kshattriya possessed of universal sovereignty, so neither was there ever 
such a prince ; and would thus impugn the scriptural injunctions re- 
garding the rajasuya sacrifice [which was "only to be performed by a 
universal monarch]. He would also allege that in former times, as 
now, the dutes of castes and of orders were scarcely at all in force, and 
would thus render fruitless the scriptures by which the rules relating 
to them are prescribed. By these considerations it is intimated that the 
ancients, in consequence of their eminent holiness, were admitted to 
associate immediately with the gods, etc. And the Smriti“^ says that 
nearness to, and converse with the gods is gained by reading the Teda, 
etc. Again, when the Smriti talks of the practice of Yoga resulting in 
the acquisition of superhuman faculties, such as minuteness, this asser- 
tion cannot be impugned through mere audacity, [i,e, it must have 
had some good* foundation]. The Yeda, too, declares the immense 
power of devotion in these words : ‘ When the fivefold influence of 
Yoga, connected with the elements of earth, water, fire, air, and mther, 
has begun to act, and a man has attained an sethereal [or fiery] body,’ 
he is no longer, affected by disease, decay, or death. ^ And it is un- 
reasonable to estimate, by the analogy of our own power, the power of 
the rishis, the seers of the Tedic hymns and Brahmanas. Wherefore 
the Itihasas and Buranas have an (independent) foundation.’ ” 

Sbnkara does not, however, treat all the ancients in this way. Like 
many other systematizers, he finds no difficulty in rejecting or explain- 
ing away any authorities which come into conflict with his views. It 
is thus that he deals with Kapila, the author of the Sankhya. That 
eminent sage is thus spoken of in the S'veta^vatara IJpanishad, v. 2 : 

Ih yoTtim yofitW) adJiitislitlicity $]co vi^vdTix TiijpQ.n% yoYiis chd sq^tvcLIi j 

e^ohs hvai roh &pxovra5, oiKsovras dfia rolai avOpdiiroKn, “And [the 

®i&yptian priests sfiidj that before these men the gods ivere the rulers in Egypt, 
dwelling together with men.^* ^ 

181 It appears from the gloss of Govinda Ananda that one of the Yoga Sutras is 
here quoted. I give the sense according to his explanation : mantra-Japad devo’^an-' 
tCLt-samhhTishamim cha iti Hutrarthtlk^ 



OP THE VEBAS, HELD BY INDIAN AtTTHOES. 


185 


risMm prasutafh Kojpilaih yas tarn agr&jnd,nair hihhariUjdyamdnam cha 
pasyet ( 

■ “ The god who alone superintends every source of production and 
all forms, who formerly nourished with various knowledge his son the 
rishi Kapila, and beheld him at his birth, 

Towards the close of his comment on Brahma Sutras ii. 1, 1, which 
I shall cite at some length, Shnkara makes some remarks on this pas- 
sage of that TJpanishad. After stating the points that had been estab- 
lished in the first Book {adhydya) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sankhya and other 
hostile doctrines as contrary to the Teda, S'ankara goes on to explain 
the object of the second book, and the purport of the aphorism with 
which it begins, as follows : 

Iddnim sva-pahsJie Bmriti-nydya’-mrodlia-parihdrah praJhanadi-vadd 
ndm cha nydydlhdsopahrimhitatvam prativeddntam srishty-ddi-pralcri' 
ydydh avigitatvam ity asya artha'-jdfasya pratipadanaya dvitiyo ^dhydyah 
dralhyate ( tattra prathamafk tdvat smriti-virodliam upanyasya pariha- 
rati I yad uTdam Brahma eva sarvajnafh jagatah ’kdxanafh tad ayuktmn | 
kutah smrity-amvahdiordoBlia-praBangdt^^ | smritii cha tantrdkhyd 
paramarshi-pranUd iis}4aparigrihitd | anyd§ cha tad-anusdrinyah Bmri^ 
tayah 1 evam saty anavahdsdh prasajyeran [ tdBU hy achetanam pradhd*^ 
nam Bvatantram jagatah hdranam upanibddhyate | Manv^-ddi-smritayaB 
tdvach ekodand^lakshanena agnihotradind dharma^jdtem dpekshitam 
arthaih samarpayantyah sdvakdsdh hhavanti asya varnasya asmin hale 
^nena vWhdnena upanayanam idriiak cha dchdrah itthani vedddhayanam 
ittha'ffi Bamdmritanam ittham Baha-dharma'-chdriTii-sarhyogah iU taihd 
puruBhdrthdmi chatur'mrndirama-dharmdn ndnd-vidhdn vidadJiati j na 
evam kdpilddi-Bmritimm anusjitlieye vishaye ^mkdh ^sti mohslia-Bddhanam 
eva hi samyag-darianam adhikritya tah^pramtah | yadi tattra apy ana- 
mkdidh Byur dnarthahyam eva dsam prasajyeta } tasmdt tad-mirodJiena 
veddntdh vydkhydtavydh | katliam punar IksMty-^ adibhyo hetiibhyo 

Brahma eva sarvajnaih jagatah kdranam ity avadhdritah iruty-arthah | 

8mrity-anavakdsa-dosha-prasange7ia^^ pmar dkshipy ate | hhaved ayam 
andkBhepah Bva4antraprajndndm | parOrtapdraprajndB tu prdyena jandh 

See S'aukarfL^s commentary on this passage in Bihl. Ind. tu. 351, and Dr. Boer’s 
translation, p. 62, with the note ; also Dr. Hall’s note in p. 19 of the preface to his 
edition of the Sankhya Sara, in the Bibl. Ind. 
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^Utantryem iruty-artham amdharayitum aiaknumntah prakhydfa-prch 
mtrikdsu, mritulm mdlamleran tad-lalena cha iruty^artham jprati^aU 
serann asmat-hrite cha vyhkhyane m vUvasyur hahu-mdndt smritlnam 
franetrishu | Tcapila-pralhritindm cha drsham jnanam apraiihataih smor 
ryyaU irutis cha Ihavati'^^rishim prasutam kapilam yas tarn agrejndTiaSr 
lilharttijdyamdmm cha paiycd,'^'* iti | tasmad na eshdm matam ayathdr-^ 
iham kahjaih sambhdvayitiim | tc^ldvashtfimlhena cha te \tham prgtuh- 
fhapayanti j iasmdd api cmriti-lahna mddniak vydhhyeydh iti punar 
dhhepah I tasya samadhir ^‘na \ anya-smrity-anavaMh-dosha-prasan-- 
gad iti | yadi Bmrity-anavalcd^ardosha-prasangena ihara-ldrana-vadah 
dhhipyeta cvam apy anydh iharorkdrana-vadinyah smrityo ^nmakdhdh 
prusajyeran | tdh uddharishydjmah | • evam anekaiah smHtishv api 

Uva,ali Mramtvem upaddnatvena dha prakdkjate | smriti-halena pratya- 
mtishthamdnasya smriti-lahna eva uttaram pravakshydm ity ato ^yam 
anya-smrity-anavakdia-doshopanydsah | dapsitam tu irutinam tsvara- 
Mram-vddan prati idtparyyam ( vipratipattau cha smritindm avaiya- 
kartavye ^nyatarchparigrahe ^nyatarasydh paritydge cha kruty-anmdrin- 
yah Bmritayah pramdnam anapekshydh itarah [ tad uktam> pramdnorta- 
hham ^^mrodhe tv anapekshafh sydd asati hy anumdndm^* iti (Mimansa 
Sutras i 3, 3) I na cha atmdriydn arthdn irutim anta/rena kaichid upa-l 
lalhaie iti iakyam sambhamyitum nimittdlhdvdt | iakyam kapilddlndm 
ciddhanam apratihata-jndnatvdd iti chct | m | siddher api sdpekshatvdt 1 
dharmdnushthdndpek&hd hi siddhih sa cha dharmai chodma^akshanah | 
tdtai cha purvchsiddhMydi chodandyah ortho m paichimarBiddha-pmushc^ 
mchana-vaima atUanUtum iakyate | siddha-vyapdiraya-kalpandyam api 
lahutcdt siddhanam prada/rUtena prakdrena smriti-vipratipattau satydm 
na ^ruti-vyapaSraydd anyad nirnaya-kdramm asti ( para-tayi^tra-prajna^ 
By a apkm akasmdt Brnriti-nieikamchayah pakshapdto yuktoh | kasyachit 
kvachit tu pakshapdte sati purusha-mati-misvarupyena tattvdvyasthdna-^ 
prasangdt \ tasmdt tasya api smriti-vipratipatty-upanydsena iruty-anu- 
sdrdnamsdra-ywechanena cha san-mdrge prajnd sangrahanlyd j Yd tu 
irutih. Kcpilasya gndndtiiayafh dwtkayantl pradarkitd na tayd kruti~ 
mruddham api KdpUam matam iraddhatum kakyan ^^Kapilam^^ iti 
** kruti-sdmdnya-mdtratvdd^^^^ anyasya cha KapUasya Saga/ra-putrandm 
praiaptur Tdsudeva-ndmnah smarandt | anydrtha-darkanasya cha prapti-^ 
rahitasya asddliahatvdt ] Bhavati cha anyd Manor mdhdtyam prakhyd- 
Mimansa-sutra i. 1, 31. See above, pp. 78 f. 
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fay anil iruiir.^^yad mi Mncha Manur avadat tad IJieshajam^* iti ( 
Manuna eha sarm-hhuteslhu chdtnidnara sarva-bhutdni c]idt^ 

mani [ samam paiyann dtma-ydjl svdrdjyam adJdyacJiehhaU^^ iti mTvdt* 
^atvordarianam praiammid KdpUam matam nmdyate iti gamyate ] 
pih hi na 8ar‘i>dtmatva-daHanam anumanyate dtma-lheddlhjupagamdt' | 

* ^ , atai cha atma-lheda-kaipanayd ^pi Kdpilasya tantrasya Deda^ 

virididhatmm mddnmdri-Manu^vachana-vimdhatmm cha na Jcevalam Bvoir- 
tantra-prahriti-parihalpanayd eveti siddham | vcdasya M nirapehsham 
•svdrthe prdmanya^ raver iva rupa-vishaye purmhchvachasdidi tu mnlan-^ 
ta/rdpekshark svdrtha prdmdnya^h vaMri-smriti-vyavahitairi eh,a iti vipra^ 
ha/rshah | tasmdd veda^viruddhe vishaye 8mrity-anmakd§a-pra8ai%go >na 
doshah I 

‘‘Bat now the second chapter is commenced with the view of effect- 
ing the follomng objects, viz* {a) to refute, in our own favour, the 
charge of contradicting the reasonings of the Smriti, to shew (5) that 
the doctrines regarding Pradhana, etc., have nothing more than an ap- 
■ pearance of reason, and (c) that the manner in which the subjects of 
creation, etc., are treated in each of the TTpanishad^ is unimpeachable. 
First of all then the author states, and removes, the objectioax of con- 
trariety to the Smriti. Our opponents urge that it is incorrect to say 
tiat the omniscient Brahma is the cause of the world. *Why ? Because, 
(1) as they allege, that doctrine ‘is chargeable mth the objection of setting 
aside the Smriti as useless ’ (Br. Sutra, ii. 1 , 1). This term ‘‘ Smriti^ denotes 
a systematic treatise (iantra) composed by an emineht rishi, and received 
by the learned : and there are other Smpitis in conformity with it. And 
the alleged difficulty is that (on the theory that Brahma is the cause) all. 
those would he set aside as useless ; since they propound' an unconscious 
Pradhana as the eelf-dependem cause of the world. The Smritis of 
Manu and others, indeed, which affirm that by means of the agnihotra 
and other enjoined ceremonies, the objects desired (by those who practise 
these rites) will he accomplished, will still ictain their use, viz. of pro- 
scribing the objects to bo pursued, viz. the various duties of the four 
castes ^ud orders, — that such and such a caste shall be initiated at such 
a time and by such a process, and shall foUow such and such a mode of 
that the Yeda is to bo studied, that the cessation of study is to 
tdko place, and that union with a woman following the same rites is to 
Soo atOT 0 ) p»^ 181, and the First Volume of this work, pp. 188, and 510. 
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celebrated, in such and such ways. But [on the hypothesis of Brahma 
being the creator] no such room is left for the . Smritis of Kapila and 
others, on the ground of any ceremonies to be performed [in conformity 
with their prescriptions] ; for they have been composed as embodying 
perfect systems affording the means of final liberation. If in this 
respect also no place be left for them the difficulty will arise that they 
are quite useless. And hence the conclusion is reached that the Upani- 
shads should .be interpreted so as to harmonize with them. But, such 
being the case, how, it is again objected, have you determined on the 
strength of the reasons furnished by the texts about ^beholding,’ etC;, 
that it is the meaning of the Veda that Brahma is the omniscient cause 
of the world, thus exposing yourself to the charge of leaving no place 
for the Smriti ? Although we hold that this charge is harmless as regards 
those who think for themselves ; yet men have for the most part no 
independent opinion, and are unable by an unassisted act of their own 
judgment to determine the sense of the Vedas, and will consequently lean 
upon the Smyitis composed by renowned authors, and adopt the sense of 
the Vedas which thfy enforce : and from their lofty opinion of these authors 
they will have no confidence in our interpretations. And it is moreover 
urged (2) that Kapila and the others are declared by the Smriti to have 
possessed au unohstruoted intuitive {arsha^^^) knowledge; and there is 
also a Vedic text to the effect ^ He who of old sustains with manifold 
knowledge Hapila when he is produced, and beholds him when bom,* etc. 
(S'vetasv. Tip. v. 2). Consequently their doctrines cannot he imagined 
to be untrue. And they further support their tenets by argument. On 
these grounds also, it is urged, the XJpanishads must be interpreted by 
the md of the Smritis. The questions thus raised are settled by the con- 
cluding words of the Sutra, ‘No ; for this conclusion is vitiated by the 
ohjeotiou that other Smritis, would in this way be rendered useless.’ (1) 
If the doctrine that God is the cause of the world is chargeable with 
the objection that it leaves no roorri for the Smriti, in the same way the 
difficulty will arise (on the other theory) that other texts of the Smriti 
which affirm that God is the cause will be set aside. These we shall 
adduce.' ’ After quoting some passages, Sknkara proceeds: “In the 
same manner in numerous texts of the Smf iti' God is shewn to he both 
the instrumental and the material cause. I must answer on the 
See above, pp. 116, 118, and 127, 
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strength of the Smyiti the person who opposes me on the same ground, 
and so I jnst. indicate this objection against his view^ as having the 
effect of setting aside other Smritis, But it has been shown that the 
sense of the Vedic texts is in favour of the causality of God. And 
since, if the Smritis are at variance with each other, we must of neces- 
sity accept the one set and reject the other, those of them which are con- 
formable to the Yeda will be authoritative, and the rest will deserve 
no attention : for it has been said in the section (of the Purva Mimansa) 
on proof (i. 3, 8), that ‘ if it (the Smriti) be contrary (to the Yeda) it 
must be disregarded ; but if there be no (contrariety) it must be in- 
f rred (that the former is founded on the latter).* And it is inconceiv- 
able that anyone should discover things beyond the reach of the se*^«jeB 
without the aid of the Yeda, since the means of doing so are wanling. 
If it be urged that we can conceive such discovery ^ui imperceptible 
things without the help of the Yeda) as possible in the ease of Eapila 
and other perfect persona {siMhandm\ because there was nothing to 
obstruct their knowledge ; — ^we reply, No ; because perfection {siddhi) 
is dependent upon something else, viz. on the practice of duty. Now 
duty is defined as something which is enjoined. And the subject- 
matter of an injunction which was previously promulgated cannot be 
called into doubt on the strength of the words of a man who became 
perfect at a subsequent period. And even on the supposition that con- 
fidence could be placed in such ‘perfect’ persons, yet, as they are 
numerous, and as such a mutual contradiction as we have cdready 
pointed out exists between the Smritis of different ‘perfect* persons, 
there is no means left of determining the truth, but reliance on the Yeda. 
Causeless partiality to any particular Smriti, on the part even of a man 
who has no independent opinion, is improper ; hut if anyone ever does 
exhibit such partiality, the charge of depriving truth of all fixity at- 
taches to his procedure, because the opinions of men (which he takes 
as the standard of his belief) assume all soios of forms. Consequently 
his j udgment also should he directed into the right path by indicating 
the mutual contradictions between the different Smyitis, and by dis- 
tinguishing those of them which are conformable to, fi:om those which 
are at variance with, the Yeda. And (2) the Yedic text which has been, 
pointed out, showing the transcendent character of Eapila*8 knowledge, 
cannot he a warrant for believing the doctrine of Kapila, though con- 
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trary the Veda, Bince the word Kapila 'has, in this text, a general 
sense’ [applicable to others besides the author of the Sankhya] (Mim, 
Sutra, i. 1, 31), and another Kapila called Vasudeva, the consumer of 
Sahara’s sons, is also mentioned in the Smriti ; and since the indication 
of something which has a different object in view, and is therefore irrele- 
vant to the matter in question, can prove nothing.’^®® There is, besides, 
another text of the Veda which sets forth the eminent diginity of Manu in 
these terms, ^"Whatever Manu said is medicine.’ And Mann- — when 

he employs the words (xii. 91), ' He who, with impartial eye, beholds 
himself in all beings, and all beings in himself, thus sacrificing his 
own per^nalty, attains to self-refulgence ; ’ and, by saying this com- 
mends the tenet that everything is one with the supreme Spirit — ^muat 
be understood as censuring Hapila’s doctrine. Eor Kapila does not' 
assent to the identity of Brahma and the universe, since he holds a 
diversity of souls.” . . . (After quoting one passage from the ATaha- 
hhar^a, and another from the Veda, to prove that Kapila is wrong, 
Sankara, proceeds) : " Hence it is proved that Kapila’s system is at. 
variance with the Veda and with the words of Manu, who follows the 
Veda, not only in supposing an independent Prakriti (nature), but also 
in supposing a diversity of souls. How the Veda has an independent 
authority in regard to its own contents, as the sun has (an inherent 
power) of manifesting forms ; whilst the words of men have, as regards 
their own sense, an authority which is dependent on another source 
(the Veda), and which is distinguished (from the authority of the 
Veda) by-the fact of their authors being remembered. Consequently 
it forms no objection to a doctrine that it sets aside a Smriti on a point 
which is contrary to the Veda.” 

^ 166 The words thus translated are explained as follows in the Gloss of Govinda 
Ananda : JSjincha KapUamJnanalrHhhartti tarn tsvaram pmyed** iti vidlnyaU 
tathd ehcL anyarthasya tsmra-pratipatiUieshasya KapiJ^sarmjmtvasya darsanam 
unuvddas iasya indndntarma prapti-iunyasya svartha^sMhahatvdyogdd na anuvada- 
matrad sarvajnatva-siddhir Hy aha ] And it is enjoined (in the text of the SVeta- 
fifvatara TTpanishad) ; ^ Bet him behold that Isvara who nourishes Kapila with various 
knowledge;' and so since this ‘mdioation’ of, this reference to, the omiuscicnce of 
Kapila, which has another ohiect in view, and ends in the establishment of an Is Vara, 
and which on other grounds is i?ho-wa ,to he.irrelevanfc, cannot prove its own meaning, 
^this mere reference docs not sufEce to evince Kapila's omniscience : — This is what 
S'ankara means to say.” 

See the First Volume of this work, pp. 188 and 510. 
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8ee also S'ankara’s commentary on the Taittiriya TJpanishad, Bib. 
Ind. vii. pp. 136, 137, where be says : 

Kdpila^hdnadaM^ta/rhii'‘id8tra'--mrodJiah iti eJiet | na> [ feslidm muld” 
hh&ve ‘oeda-vvrodhe cha l)hrdntyopa;paUeh | 

be objected that this is contrary to the rationalistic doctrines 
of Kapila and KanMa [and therefore wrongj, I answer no, since these 
doctrines are proved to be erroneous, as having no foundation, and as 
being in opposition to the Yeda/^ 

, His remarks on a passage of the Prasua TJpanishad, which are as 
follows, afford a curious specimen of the contemptuous manner in which 
tjiis orthodox Yedantist treats the heretical SMkhyas, etc. (Pra^na XJp. 
vi. 4 ; Bib. Ind. viii. 244) : 

^Bdnkliyds tu avidya- dhydropitam evapurushe IcarUrUvam Jcriya-ldrch 
Jcqrri phalaifi cha iti kalpayitvd dgama-vdhyatvdt pums tatas irasyantaa 
paramdrthafah eva Ihohtritvam pumslmya icJichhanti | tattvdntaram cha 
pradhanam purushdt paramdrtha-vastu-lhutam eva Icalpayanto ^nya-tdr* 
Jcika-hrita-luddM’-vuhayah mnto mlianyante j Tathd Hare tdrhihdk sdn- 
khyair ity evam paraspara-viruddhurtlia-lcalpanutah dmishdrthinah iva 
prdnino hiyotiyaiii mruddkamdnah ariha-dursiivdt paramdrtha-tattodt 
tad-duram eva apakrishyante [ atas tan-matam anddritya veddntdrtha- 
tattvam eJcatm-dariamm prafi ddaravanto mumuhliavah ayur %ti tdrkihir 
mate doslia-darkanam ki^ehid uchyaie hmdlhir na tu tdrkikaHdtparyyena | 
The followers of the Sankhya imagine that the functions of action, 
and the enjoyment of reward which causes action, become erroneously 
attributed to the soul (purusha) in consequence of supervening ignorance; 
but as this doctrine differs from that of Scripture, they become afraid of 
it, and seek to ascribe to the soul enjoyment in the proper sense. And 
Supposing another principle distinct from soul, viz. Pradhana (or na- 
ture), which they regard as substance in the proper sense, they become 
the objects of correction by other rationalists, and are crushed. Thus, 
in consequence of the contrariety between the conceptions of the San- 
khyas and those of other freethinkers, the two parties quarrel with 
f'ach other like animals fighting for flesh ; and thus, from their having 
(exclusive) regard to (their own) views, they are all drawn away 
to a distance from the essential truth. Wherefore let men, disregarding 
their tenets, seek for final liberation by paying honour to the principles 
of the Yedantic doctrine, which maintains the unity of all being. 
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liave thus pointed out something of the errors of the rationalists, and 
have said nothing in accordance with their views/^ 

lY. — In thus depreciating Hapila, S'ankara is in direct opposition to 
the Bhagavata Pnrana (which, however, may be a work of later date 
than his^®®), in which the author of the Sankhya is spoken of with the 
greatest reverence. Thus in Bhag. Pur. i. 3, 10, he is described aa 
the fifth incarnation of Yishnu : 

FmcTiama}^ Kaf^ilo ndma siddhsah Mla-viplutam | p^ovdcfidswa/ye 
Bdnkhyaih fattva-grama-vinirnayam [ 

'‘In his fifth manifestation, he [in the form of] Kapila, and lord of 
saints, declared to Aauri the Sankhya which defines the series of prin- 
ciples, and which had been lost through the lapse of time.” 

And again, in Bhag. Pnr. ix. 8, 12, 13, Kapila is made the subject 
of eulogy. A xcgend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to be the robber of a horse which had been 
carried away firom their sacrifice, advanced to slay him, when they 
were burnt by fire issuing from his body. The author of the 
Purana, however, denies that this was in any degree owing to passion 
on the part of the sage ; 

Na sadhu-vado muni-hopa-lJiarjitdh nripendra-putrdh iti saitva^dha^ 
mmi I Jcaihwffir tamo roshamayam vibhdvyate jagat-^aviirdimani Iche Togo 
Ihmah I yasyeritd sdnTchyamayl dridheha naur yayd mumuhlius tarate 
duraiyayam | llmdrmvam mrityi^at'ham v^akUtah pa/ratma-lMtasya 
Tcaiham ^rithanmatiTj, | 

It is not an assertion befitting a good man to say that the king's 
sons were burnt np by the wrath of the sage ; for how is it conceivable 
that the darkness anger, should reside in the abode of good- 
ness or that the dust (or passion, ragaB^ of the earth shonid 

ascend into the sky, the region of pnrity ? How could that sage, one' 
with the supreme Spirit, by whom the strong ship of the Sankhya was 
launched, on which the man seeking emancipation crosses the ocean 
of existence, hard to be traversed, and leading to death, — ^how could h^ 
entertain the idea of any distinction between himself and others [and 
so treat any one as an enemy] ? ” 

It is not necessary for me to q^uote any further passages in praise oi 
the author of the Sankhya. There is a great deal* about this system- 
gee Y'iisotf 8 Yisb, Pur., preface, pp, xUv. and ii 
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in tlie Mahablmrata, SUntiparvan, verses 11,037 See Colebrooke’s 
Essays, i. 236 (p. 149 of Villianis and iN’orgate^s eS.) ; "Wilson’s Vislmu 
Parana, pref. p, xciv. and text, pp. 18 ff. with notes; BhagavataPurana, 
iii- chapters 24-80; 'Weber’s Ind. Stud, passim; Dr. Hoer’s Introduc- 
tion to S'veta^vatara IJpanishad, Bibl. Ind. xv.‘35 & ; and Dr. Hall’s 
preface to the Sankhya-sara in the Bibl. Ind. p. 19, note. 

We have thus seen that a distinct line of demarcation is drawn by 
tie hiost accurate and critical of the Indian writers, between the Siuti, 
which they define to be superhuman and independent, and the Smriti, 
which they regard as of human origin, and as dependent for its author- 
ity on its conformity with the S'ruti. Sknkara, indeed, as we have also 
observed (above, p. 183 f.), goes very nearly, if not altogether,, so far as 
to assign an independent foundation to the Smyitis; but he -confines this 
distinction to such of these works as coincide in doctrine with the S'ruti 
or Yeda, according to his own Yedantic interpretation of its principles, 
while all other speculators are denounced by him as heterodox. It is, 
however, clear ficom the SVeta4vatara ITpanishad, the Mahabharata, the 
Bhagavad Gita, the Yishnfi, and the Bhagavata Puranas, etc., that the 
doctrines of the Sankhya must have been very prevalent in ancient 
times, and that S'ankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents.^®* 

189 I quote the following passage from Dr. Eoer’s Introduction to the S'TetasVatara 
Upanishad, pp. 36 f, : “At the time of the composition of the Swetaswatara, the 
Sankhya was not a new system, which had to overcome the resistance of old received 
opinions, and the prejudices of men in power, whose interest might he opposed to the 
introduction of a doctrine by which their authority could be questioned. ' It had 
found many adherents; it was the doctrine of Mann, of some parts of the 
hharata, and to its founder divine honour had been assigned by general consent It 
was a doctrine whose argumentative portion demanded respect, and as it was admitted 
by many Brumhans (5tc), distinguished for their knowledge of the Vedas, it could not 
he treated as a heresy. The most learned and eminent of theBramhans were evidently 
' divided among themselves with reference to the truth of the Sankhya and Vedanta, 
and this must have afforded to the opponeqh of the Vedaic system a most powerful 
weapon for attacking the Vedas themselves. If both the Sankhya and Vedanta are 
divine revelations, both must be true ; hut if the doctrine of the one is true, the doc- 
trine of the other is wrong ; for they are contradictory among themselves. Further, 
if both are derived from the Vedas, it is evident that also the latter cannot reveid the 
truths because they would teach opposite opinions about one and the same point. Such 
objections to the Vedas had been made already in ancient times, as is clear from the 
Upanishads, from several passages of Mann, from Yaska, etc, ; and under these cir- 
cumstances it cannot he wondered at, if early attempts were made to reconcile the 

13 
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It is not necessary for me here ,to inquire witli any accuracy what 
the relation was in which the different philosophical systems stood to 
each other in former ages. It may suffice to say that the more thorough- 
going adherents of each — of the Yedanta, the S^khya, the I^^yaya, 
etc.— -must, according to all appearance, have maintained their respec- 
tive principles with the utmost earnestness and tenacity, and could hot 
have admitted that any of the rival systems was superior to their own 
in any particular. It is impossible to study the Sutras of the several 
schools, and come to any other conclusion. The more popiilar systems 
of the Pnranas, on the other hand, Mended various tenets of the dif- 
ferent systems syncretically together. In modem times the superior 
orthodoxy of the Yedanta seems to be generally admitted. But even 
some who ‘hold (his opinion refuse to follow the example of S'ankara in 
denouncing the founders of the rival schools as heretical. On the con- 
trary, they regard them all as inspired Munis, who, by adapting their 
doctrines to the capacities ca» tendencies of different students, have 
paved the way for the ultimate reception of the Yedantio system. 
Such is the view taken in the Prasthana-hheda of Madhusudana Saras- 
yatl, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weber's Indische Studien, i. 23) 
Sarvesham cha sankshe^em trividhah eva pras'C?iana-lhedah | tatra 
dramlha-vadah ekai> | pa/rindmcH}ddo dvitiyah | mmrtta-mda^ tritiyah | 
^dHMmpya-taijam-vdymiyd^ ehatwmdMh pet/ramcinavo dvy-unukadi’- 
kramem hralmdnda-paryantam jagad drumbhante | asad eva hdryyam 
Mroka-vyapardd uipadyaU iti pratJiamas tarUkanam mimdma- 
kdndm cha [ sattva -rajas- tamo • gundtmakam pradlidnam em mahad- 
ahankdrddi - kramem jagadrdkdrena parinamate | purvam api sukshma- 
rupena sad em kdryaih kdram-vydpdrena alhivyajyate Hi dvitiya^ 
pakshah Sdnkhya-Toga^Fdtanjala-Fdkupatandm | BraJimamh pari- 
ndmo jagad iti VaisJimvdndm j sva-prakdia-pa/ramananddd/vitiyam Brah* 
ma sva-mdyd^vasdd mithyaiva jagad-dkdrena kalpate iti tritlyah paksho 

tenets of tbe Yedanta a. id Sankliya to save tke uniformity of the doctrine, and 
thereby the sacredness of the Yedas as the Scriptures derived from the immediate 
revelation of God. So, for instance, it is recorded that Vyasa, the reputed author of 
the Bramha Sutras, wrote also a commentary to Patanjali^s Yoga-^iLstra, which is still 
extant under his name. In the same manner composed Gaudapada, the eminent 
Vedantist, and teacher of S'antara’s teacher, Govinda, a commentary to IsVara 
Krishna’s Sankhya Eurika^ and the Bhagavad Gita has also the same object.”* 
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JBrdhmchvddindm | sm^veshdm pr(tstlidn<!hharttfindm munmdm vwarttch 
vada-paryavasdnena advitlye Pa/rameha/re eva pratipddye tdtparyam | na 
hi te munayo Ihrdntdh mrvajnaUdt teahdm j Mntu mhir-vuhayaprmch 
nandm dpdtatah puruBhdrthe praveio na mmlhamti iti ndstihya-mrch' 
ndyaiaih prahdra-lheddh pradaHitah [ tatrateshdyJi tdtparyam ahuddhva 
mda-viruddhe ^py a/rthe tdtparyam utprekshamdndB tan-matam eva upd- 
deyafvena grihnanio jandh ndndpatha-jmho lhavanii ) iti sarmm ana- 
vadyam | 

The difference in principle between these rarions schools is, when 
briefly stated, three-fold. The first doctrine is that of a commencement 
of the world ; the second is that of an evolution ; the third is that of 
an illusion. Atoms of four descriptions — earthy, aqueous, igneous, and 
aerial — ^beginning with compounds of two atoms, and ending in the 
egg of Brahma (the world), originate the universe : and effects, pre- 
viously non-existent, come into being from the action of a causer. This 
is the first theory, that of the Logicians and Mimansakas. The second 
theory, that of the Sankhyas, Togas, Patanjalas, and Pa^upatas, is that 
Pradhana (or = nature), consisting of the tiiree yunas (quali- 

ties), aattva, rajas^ and tamaSy is evolved, through the successive st^es 
of mahat (intellect), and ahankdra (consciousness), etc., in the form of 
the world; and that effects, which had previously existed in a subtile 
formj are [merely] manifested by the action of their cause. Another 
form of this theory is that of the Vaishnavas [the Eamanujas], who 
hold the universe to be an evolution of Brahma. The third view,: that 
of the Brahma-vadins (Vedantists), is, that Brahma, the self-resplen- 
dent, the supremely happy, and the one sole essence, assumes, tmreally, 
thp form of the .world through the influence of his own illusion (Maya). 

The uli^ate scope of all the Munis, authors of these diifferent sys- 
tems, is tp support the theory of illusion, and .their only design is to 
establish the existence of one Supreme God, the sole essence; for these 
Munis could not he mistaken [as some of them must have been, if 
they were not all of one opinion, Pr, as those of them must have been 
who did not hold Yedantic principles], since they were omniscient* 
But s they saw that men, addicted to the pursuit of external objects, 
could not aU at once penetrate into the highest truth, they held out to 
them a variety of theories, in order that they might not Ml into athmsm. 
Misunderstanding the object which the Munis thus had in view, and 
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representing that they even designed to propound doctrines contrary 
to the Yedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a variety 
of systems. Thus all has been satisfactorily stated.” 

I find that YIjnana Bhikshu, the commentator on the Sankhya aphor- 
isms, takes very nearly the same view as is here quoted from Madhn- 
Budana Sarasvati, in regard to the superiority of the Brahma Mirnansa 
or Yedanta over the other Dar^anas. 

In his Sankhya-pravachana-hhashya (Bibliotheca Indioa, pp. 3 ffi), 
he thus writes : 

Byad etat | Nyaya-vaikUhdlhydm atra avirodJio IJimaiu ] Irahma- 
mlmdmd-yogdlhydm tu mrodho hty eva | tdlhyd^ nityehara^sadhandt | 
atra cha Ihirasvd pratuJiidhyamdnaivat | na cha atrajpi ^yarn’kariha-^ 
puramdriMka^lhedena sehara-nirlhmra'-vddayor avirodho htu uiva/rch 
vadasya updsand-'paratva-sambhavdd iti mchjam | mniyamahdlMvdt | 
ikaro hi durjneyah iti nirUvaratmm ayi lo'ka’vyavahdra-siddham aiiva- 
ryya-mirdgydya amvaditum iakyaU dimanah sagunatvam iva | na tu 
kvdpi iruty-adav Uvara^, spJmtam jpratishidJiyafe yem sehara-^ddasyaiva 
vydvahdrikatvam avadhdryeta iti | atra uchyate | afrdpi •oydmhdriha-^ 
pdramdrthika-hlidvo hhavati [ ^^asatyam apratishtharfi te jagad dhur 
aniharam*^ iiyudi-^dstrair nirUvara-vddasya nMitatvdt 1 asminn xiva 
iastre rydvahdrihasyaka pratishedhmya aiha:yya^miTdgydd/y^mthcm, 
amviidatvauchitydt | yadi hi laukdyatika^matdmsdrena nityaiiwyya/ih 
na pratishidjiyeta tadd paripurnornitya’nirdo&haUmryya-dwianena tatra 
chittdveiato vivekdhhydsa •• pfatihandhah sydd iti sdnkhydchdryydndm 
may ah | sehara’-vadasya na hvdpi nindadikam asti yena upasmadi-pard- 
iayd tat sdstraia saukochyda | yat tu ^Uidsti sdnkhya-samaih jndnafh 
nddi yoga-samam halam | atra vah sanikayo md hhuj judnarh sdnlchyam 
param mritam^^ ityudi vdhjam tad~vivel^mk eva sd^ihhya-jrhdnasya dear- 
kindntarelhyah titki^rsham pratipadayati na tv Uvara-pratisheddmie ^pi | 
iathu Pardhrddy-ahhilaMshtasamvddad api seka^a-vudasyaiva parch 
mdrtMkatvam avadhdryate \ api cha ^^Ahhapdda-pramte cha Kanade 
mnkhja'yogayoh [ tydjyah kuthvirudho ^mhh sruty-eha-saranedr rtri- 
Mih I Jamimye cha Vaiydse virudhdrMo m kakhana | irutyd vedd tha- 
vijndne indi-pdram gaiau Id tdv^^ Hi Pardhropapurdnddihhy) ^pi 
hrahma-mfmdmsuyuh thardmSe lalavattvam | yatlid j nydya-tantrdny 
anekdni tak tair uUdni vddibhi^ | heiv-dgama-saddchdrair yad yuktam 



OF THE YEHAS, HELD BY INDIAN AITTHOBS. 


197 


tct3 ttpdsyatam^^ iti mohsha-dharma-vakydd api Pardiarddy-akhila-mlita^ 
vyamJidrena hrahma-mimdmsd'^nydya-miies'hikddy-uktah limra-Bddhaka* 
nydyah eva grdhyo halavattvdt | iathd | na pasyanii yogindrdh 

Bdnkhydh api mdheivaram \ anddi-nidhanam Irahna tain eva iaranaili 
waja^^ ityddi-haurmadi-vahjaik Bdnkhjdnum livardjndnasyaiva ndrmja- 
nadina prohtatvdch cha | kxncha Irahma-mlmmisuyah tsvarak eva mukhjo 
vishayah upakramddibMr avadJiritah | tatrdmse tasya Iddhe idstrasyaiva 
aprdmdnyam sydt | yat-pa/rah iahdak sa idbdarthay* iti nydydt [ sdn-^ 
khya-idstraBya tu purmhdrtha-tat-sddhana-prakriti-pii/iruBha-vive'kdv eva 
mukhyo vishayah | iti Uva/ra-pratishedhdmia-lddhe ^pi na aprdmdwyam | 

** Yat-pa/rah iabdah ea ialddrtliaV^ iti nydydt [ atah sdvakdiataijd sdn^ 
hkyam eva livara-pratishedhdihie durhalam iti | na cha hrahma-mlmam-- 
Bdydm api livdralf. eva mukhyo vishayo na tu nityaUvaryam iti vaktum 
iakyate | ^^smrity-anavakd^a-dosha-prasanga*^ -riipa-pm va-pakshasya anu- 
papattyd nityaisvaryya-visishtatvem eva Irahma-mimdihBd-vuhayatvdva^ 
dharandt | Irahma-ialdasya pa/ra-lrahmany eva mukhyatayd tu ^^athdtah 
para-hrahma-jijndsd ” iti na Butritam iti j etena adnkhya’-virodhdd Irah-- 
ma-yogorda/rianayoh kdryyeivaraparatvam api na idnkamyam | prakriti- 
Bvdtantrydpattyd. ^^rachandnupapatte^ cha na anumdnam ityddi hraJma- 
Butra-parampa/rd- nupapattei cha | tathd sa purvesham api guruh kdlena 
-mavachchhedad^^ itiyoga-Butrartadlya-vydBa-hhdshydVhydm sphutam Ua- 
nityatdvagamdch ona iti | tasmad alhyupagama-vddapi'audhi-vddddind 
eva Bdnkhyasya vydvahdrikeivarapratuhedhaparatayd hrahmormlmdviBd^ 
yogdlhydm saha na virodhah j dbhyupagama-vadai cha idstre drishtah ] 
yathd Vuhnupurdne (i. 17, 54) ( ^^Ete hhinna-dfiidm daityah vikalpuh 
kathitdh, mayd ] kritvd^lhyupagamam tatra sankshepah iruyatdm mama^^ 1 
iti ( astu vd pdpindm jndna-pratilandhdrtham dBtika^daHaneshv apy 
amsatah sruti-viruddhurtha-vyavasthapanam teshu ieshv aniseshv apra- 
mdnyarh cha | iruti- emrity - aviruddheehu tu mukhya - vishayeshu prd^ 
many am asty eva | atah eva Padma purdne hrahma-yoga-darmndti- 
riktdndm daHandndm ninda *py upapadyaU | Yathd tatra Pdrvatim 
prati Mvara-vdkyam | irinu devi praWkshyami tumasdni yathd-hra-* 
mam \ yeeham iravana-rndtrena pdtityafh jndnindm api | prathamam hi 
mayaivoUamS'awam Pdiupatddikam [ mach^chhakty-dvekitair vpraih sair^ 
proktdni tatah pa/ram [ Kanddena tu Bamproktam sdBtrau vaikshikam 
mahat 1 Gautamena tathd nydyam sdnkhyain tu Kapihm vai ] dvijan- 
mand Jaiminma purvam redamaydrthataf j nirUvarem vddena kritam 
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i^Btram ma%attaram \ Bldshanem tatM proktam charvaTcam ati-garhd^ 
fam I daityandm ndimart'hdgck Vuhnund Buddha-rupinpi ] hauddha-^Sas^ 
tram asaf proUam nagna-nila-patddiham \ mdyd-vddam asach-elihdstram 
prachchhannam hattddham eva cha ( mayaiva kathitam devi Jcalau Irah^ 
mam-rupind | apdrtJiam irutUvdkydndm dariayat loka-garhitam | kar- 
ma-svardpa-tydjyatvam atrch cha^ pratipadyate j mrva-karma-paribhram- 
iud naishkarmyam tatra ckochyate | pardtma-jlvayor aikyam maya Hra 
pratipadyate ( IraJmano Uya param rdpaih nirgumm darkitam mayd \ 
Banmtja jagato ^py my a ndhndrtham kalm yuge | vedarthavad mahditiB^ 
tram mayd’^vddam avaidikam j may diva kathitafh dm jagatcLm ndka-kdra^ 
nad^^ iU I adUkaM tu hrakma-mlmdmsd-lhdshyeprapanchitair^ aikmdlhvr 
iti I tasmad dsUka-sdstrasya m kasydpy aprdmdnyam virodho vd sva-- 
Bvchnsliayeshu sarveshdm ahddhdt avirodhach dm iU | nanv evam pwrmlm'- 
lalmtvdmk ^py my a Sdstrasya dbhyupagama-vddatvam sydt | na sydt ] • 
avirodh&t j hrahma-mimdmdydm apy ^^amio ndna-vyapadeiad^^ ityadu 
BxLtra-jdtairjlvdtma'-laliutvasyawa nirnaydt [ sdnkhya-siddha-pmmMndm 
dtmatvam tu Irahma-mimdmayd Iddhyate eva | dtmd iti tu upayanti ” 
iti tat-Butrena paramdtmanah eva paramdrthorbh'dmdv dtmatvdvadha^ 
randt | tathdpi cha sdnkJiyasya na aprdmdnyam | vydvahdrikdtmano 
jivasya itaramvelca-Jndnasya moksha-sadhanatve vwakskitdrtJie hddhd-- 
hhdvdt I etena irutUsmriU-proBiddhayor ndndtmaikdtmatvayor vydvahd’- 
rikorpdrandrtJiika-lhed&na avirodhak | 

it so: let there be here no discrepancy with the Nyaya and 
Yai^eshika. But it will be said that the Sankhya is really opposed to 
the Brahma-mimansa (the Yedanta) and the Yoga [of Patanjali] ; since 
both of these systems assert an eternal vara (God), while the Sankhya 
denies such an I^vara. And it must not be said (the same persons 
urge) that here also [as in the former case of the Bfyaya and Yai^e- 
shika], owing to the distinction between practical [or conventional, or 
regulative] and essential truths, there may be no [real] contrariety, 
between the theistic and the atheistic theories, inasmuch as the theistic 
theory may possibly bave a view to devotion [and may therefore have 
nothing more than a practical end in view] ; — ^you are not, it will be 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. For as Kvara is difficult to he known, the atheistic theory 
also, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiring indifference to the conception of a Deity, 
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(just as it is [ooEventionally] asserted that soul has qualities) ; but 
neither the Teda, nor any other ^astra contains distinct denial of 
an I^vara, by •which the merely practical [or conventional] character of 
the theistic theory could be shewn. [Consequently the theistic .theory 
is not a mere conventional one, but true, and the contradiction between 
the atheistic Sankhya and the theistic systems is real and irreconcilable]. 

To this we reply : in this case also the distinction of practical and 
essential truths holds. Por although the atheistic theory is censured by 
such texts as the following : ‘ They declare a world without an I ^ vara to 
be false and baseless ; yet it was proper that in this system (the San- 
khya)y the merely practical (or conventional) denial [of Isvara] should 
be inculcated for the purpose of inspiring indifference to the conception 
of a Deity, and so forth. Because the idea of the author of the San- 
Idiya was this, that if the existence of an eternal Isvara were not 
denied, in conformity with the doctrine of the Laukayatikas, men would 
he prevented by the contemplation of a perfect, eternal, and faultless 
godhead, and by fixing their hearts upon it, from studying to discri- 
minate [between spirit and matter]. But no censure on the theistic 
theory is to he found in any work, whereby [the scope of] that 
system might he restricted, as having devotion, etc., in view as its 
only end. And as regards such texts as the following : * There is 
no knowledge like the Sankhya, no power like the Yoga ; doubt not 
of this, the knowledge of the Sankhya is considered to be the highest,* 
^ey [are to be understood as] proving the superiority of the Sankhya 
doctrine over other systems, not in respect of its atheism, but only of 
its discrimination [between different principles]. It is, moreover, estab- 
lished by the concurrence of Para^ara, and all other well instructed 
persons, that the theistic theory is that which represents the essential 
truth. Farther, such texts as the following of the Parasara IJpapuraiia, 
and other works, shew that the strength of the Brahma-mimansa lies 
on the side of its theism, viz., In the systems of Akshapada (Gotama) 
and Kaqada, and in the Sankhya and Yoga, that part which is opposed 
to the Ycda should be rejected by all persons who'reg^d the Veda as 
the sole authority. In the systems of Jaimini and Vyasa (the Yedanta) 
there is no portion contrary to the Yeda, since both these sages have 
attained to a perfect comprehension of its true meaning. In the same 
way it results from this text of the Moksha- dharma (a part of the 
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S'anti-parvan of the Mahabliarata),'viz. : 'Many systems of reasoning 
baye been promulgated by different authors; [in these] whatever is 
established on grounds of reason, of scripture and of approved custom, 
is to be respected;^ [from this text also, I say, it results] tha. the 
theory, — declared in the Brahma-mimansa, the N^yaya, the Vaiseshika, 
etc,, in consonance with the tradition of Parasara and all other well- 
instructed men, — which asserts an Isvara, is alone to be received, in 
consequence of its strength ; and [the same thing follows] from the 
fact that in such passages as this of the Kaurma-purana, etc., viz. — 

' Take refuge with that Mahesvara, that Brahma without beginning 
or end, whom the most eminent Yogins, and the Sankhyas do not 
behold,’ — NTarayana (Yishnu) and others assert that the Sankhyas are 
ignorant of Isvara, 

Moreover, Isvara -is determined to be the principal subject of the 
Brahma-mimansa by the introductory statement, etc., of that system. 
If it were open to objection on that side on the side of its principal 
subject], the entire system would be without authority. For it is a 
rule that ‘the sen?e of a word is that which it is intended to denote.’ 
"Whereas the principal subjects of the Sankhya are — (1) the grand 
object of hum^n pursuit, and (2) the distinction between nature {pra- 
Jcriti) and spirit {pwusha), which is the instrument of attaining that 
grand object. Thus this system does not Icse its authority, even 
though it he erroneous in so far as it denies an Isvara. For it is a rule 
that ‘the sense of a word is that which it is intended to denote.’ 
Hence, as the Sankhya has a certain applicability of its own, it is weak 
only in so far as it denies an Isvara. 

“NTor can it he alleged that it is Isvara only, and not the eternity of 
his existence, that is the principal subject of the Brahma-mimansa; 
since, through the disproof of the objection {purm-paUha) that the. 
theistic theory ‘ is ehargable with the defect of rendering the Smriti 
inapplicable,’^^® it is ascertained tbat the asseiHiion of an eternal Isvara 
is the main object of the Brahma-mimansa. But as the word ‘Brahma’ 
is properly employed to denote the supreme Brahma, the first aphor-: 
ism of the Brahma-mimansa does not run thus, ‘How follows the en- 
quiry regarding the supreme Brahma;’ [but thus, ‘How follows the 

170 The aphorism here referred to (Brahma SUtras ii. 1, l), with most of S'aiik.ara*s 
comment on it, has been already quoted abore, pp. 186 ff. 
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enquiry regarding Brahma.’] Hence we are not to surmise that, as they 
[would otherwise] contradict the Sankhya, the Brahma-miinansa and 
Yoga systems must aim at establishing [not an eternal Deity] but a 
[secondary] fsvara, who is merely an effect. For this is disproved (1) 
by the series of Brahma Sutras (ii. 2, Iff.) which affirm that ^ an un- 
intelligent cause of the world cannot be inferred, as it is not conceiv- 
able that such a cause should frame anything,’ and which would be 
rendered inconclusive by the assumption of the independent action of 
Prakriti ; and (2) by the fact that the eternity of God is clearly under- 
stood from the Yoga aphorism [i. 26], viz. * He is also the instructor 
of the ancients, as he is not circumscribed by time,’ as well as from 
the commentary of Yyasa thereon.^^^ Hence, as the Sankhya, arguing 
on its own special principles, and at the same time making a great dis- 
play of ingenuity and so forth, has in view a merely practical denial 
of an ii^vara, it does not contradict the Brahma-mimansa or the Yoga. 
The method of reasoning on special principles* is referred to in the 
S'astra. Thns it is said in the Vishnu Purana [x. 17, 54, Wilson, 
vol. ii. p. 44], ‘ These notions, Daityas, which I have described, are 
the guesses of persons who look on the Deity as distinct from them- 
selves. Accepting them as partially correct, hear from me a summary 
(of transcendental truth). 

** Or let it be [suppesed] that even orthodox systems, with the view 
of preventing sinners from attaining knowledge, lay down doctrines 
which are partially opposed to the Veda ; and that in those particular 
portions they are not authoritative. Still in their principal contents, 

I quote the commentary of Bhoja-raja on thns Sutra, as given by Dr. Ballantyne 
(Aphorisms of the Yoga, part first, p. 32) : Furvesham | Myanam BrahTnddtnam api 
sa gurur upadeshia yatali aa Mima MvachchhidyaU amdiimt | ieaham ptmar adi- 
mattvdd asti kdlem avaehchhedali ] Of the ancients, that is, of the earliest [beings], 
Brahma and the rest, he is the guru^ the instructor, because He, 'as having no 
beginning, is not circumscribed by time ; -while they, on l;he other hand, having had 
a beginning, are circumscribed by time.” 

^’3 I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, aihyiipagaina'^mda and prau4ki-vada^ as well as for vanous other 
imprpvements in my translation of this passage. The phrase ahhyupagania'^siddhdnia 
is rendered by Dr. Ballantyne “Implied dogma” (Nyaya aphorisms, i. SI, p. 30, as 
corrected in MB.). Professor Goldstiicker a.v, renders it by “ implied axiom.” In 
Bdhtlingk and Eoth’s Lexicon the phrase ahhyupagama’^Mda is rendered “ a dis- 
cussion in a conciliatory spirit.^^ In regard to the sense of prau^hi^vada see above, 
p. 17?. 
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‘whioh are consonant to the S'ruti and the Sm?iti, they possess authority. 
Accordingly, in the Padma Parana we find a censure passed even upon 
the several philosophical systems {Dariam8\ with the exception of the 
Brahma (the Yedanta) and the Yoga. For in that work I^vara (Maha- 
deva) says to Parvati, ‘Listen, goddess, while I declare to you the 
Ttoasa works (the works characterised by tamas^ or the quality of 
darkness) in order ; works by the mere hearing of which even wise 
men become fallen. First of all, the S'aiva systems, called Pasupata, 
etc,, were delivered hy myself. Then the following were uttered by 
Brahmans penetrated by my power, vi^. the great Tai^eshika system 
by Kanada, and the ITyaya, and Sankhya, hy Gotama and Xapila re- 
spectively, Then the great system, the Purva-[mimansa], was com- 
posed by. the Brahman Jaimini on Yedic subjects, but on atheistic 
principles. So too the abominable Charvaka doctrine was declared by 
Phishana,^^ while Yishnu, in the form of Buddha, with a view to the 
destruction of the Baityas,^’'^ promulgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. I myself, goddess, 
assuming the forip. of a Brahman, uttered in the Kali age, '‘the false 
doctrine of Maya [illusion, the more modem form of the Yedanta], 
which is covert Buddhism, which imputes a perverted and generally 
censured signification to the words of the Yeda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent ^on such 
cessation. In that system I propound the identity of the supreme and 
the embodied soul, and show that the highest form of this Brahma is 
that in which he is devoid of the [three] qualities. It was I myself, 
goddess, hy whom this great ^astra, -jvhich, composed of Yedic materials 
and inculcating the theory of illusion, is yet un-Yedic, was declared in 
the Kali age for the destruction of this entire universe.’ lYe have 
entered into fuller explanations on this subject in the Brahma-mimansa- 
bhashya. There is, therefore, no want of authority, nor any contra- 
diction, in any orthodox system, for they are all incapable of refutation 
in their own especial subjects, and are not mutually discrepant. Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also ? It does not. 
For in the Brahma-mimunsa also it is determined by such a kind of texts 

A name of Yriliaspati, according to Wilson’s dictionary. 

See "WiUon’s Visbnu Parana, pp, ff. 
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as the foUowing (Eralima Sutras, ii. 3, 43), viz, *t;lie embodied spirit is 
a portion^^ of tbe supreme soul, j&'om tbe variety of appellatiorLB,’,tliat 
there is a multitude of embodied spirits. But it is denied by the Brahma- 
mlmansa that the spirits {puruaha) asserted by the Saukhya have the 
character of Soul ; for it is determined by the Brahma Sutra (iv. 1, 3), 
<they approach Him as one with themselves/ that, on the ground of 
. transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative ; for as the know- 
ledge of its own distinctness from other things, obtained by the em- 
bodied spirit in its worldly condition, is instrumental to final liberation, 
this system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction of 
practical and real, that there is no contradiction between the two 
theories (made known by the S'ruti and Smriti), of a multitude of 
souls, and the unity of all soul. 

The view taken by Madhusudana, as quoted above, and partially 
confirmed by Yijnana Bhikshu, of the ultimate coincidence in principle 
of all the different schools of Hindu philosophy, however mutually 
hostile in appearance, seems, as I have remarked, to be that which 'is 
commonly entertained by modern Pandits. (See Dr. Ballantyne’s Sy- 
nopsis of Science, advertisement, p. iv.) This system of compromise, 

“ hwoever, is clearly h deviation from the older doctrine ; and it practi- 
cally abolishes the distinction in point of authority between the Vedas 
and the Smritis, Dari^anas, etc. For if the' Munis, authors of the six 
Harsanas, were omniscient and infallible, they must stand on the same 
level with the Vedas, which can be nothing more. 

I retnm, however, from this digression regarding the hostility of 
S'ankara to the adherents of the Sankhya and other rationalistic schools, 

On. this, however, S'ankara {in loco) remarks as follows : Jwdh Mwasya amio 
hhavUum arhati yatha* gnervisphuUngah | aimakiv&aimah j nahiniramyavasyamu-' 
Ichyo 'ihsah samhhavati | Icasimi punar niiravayavatmt sa eva na hhavati ( “ 
vyapadesat j “The embodied soul must he ‘^portion* of IsVara, as a spark is of fire 
(and not merely dependent upon him as a servant on his master). ‘ A portion * means, 
^as it were a portion;* for nothing can be, in the proper sense,/ a portion* of that 
which has no parts. Why, then, as IsVara has no parts, is not the embodied soul the 
very same as he ? * From the variety o£appellations,* etc., etc.’* 

The original Sutra runs thus : Atma iti tu tipagaehchhanii gmhoyanii cha | 
They Approach Him as one with themselves, and [certain texts] cause them to 
receive Him as one with themselves.” This refers to certain texts which S'aukara 
adduces from one of the Upanishads, apparently. 
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and the opinions of later anthers concerning the founders of those 
seyeral 'systems. The distinction drawn by the Indian commentators 
quoted in this section between the superhuman Veda and its human 
appendages, the Kalpa Sutras, etc., as well as the other Smritis, is not 
home out by the texts which I have cited above (pp. 8, 31) from the 
Brihad Aranyaka (‘= S'atapatha Brahmana), and Mundaka TJpanishads. 
By classing together the Vedio Sanhitas, and the other works enume- 
rated in *the same passages, the authors of both the Upaniehads seem 
to place them all upon an equal footing; and the former of the two 
authorities speaks of them all as having proceeded from the breathing 
of the Great Being, If the one set of works are superhuman, it may 
fairly be argued that the others are so likewise. According to the 
Mundaka ITpanishad, neither of them (if we except only the Vedantas 
or Upanishads) can he placed ip the highest rank, as they equally in- 
culcate a science which is only of secondary importance. 

As, however, Shnkara (who, no doubt, perceived that it would be 
iuconsistent with modem theories to admit that any of the works 
usually classed under^the head of Smriti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho- 
dox principles, be assigned only to writings coming under the desig- 
nation of S'ruti), maintains in his comment on the text of the Brihad 
Aranyaka ITpanishad that the whole of the works there enumerated, 
excepting the Sanhitas of the four Vedas, are in reality portions of the 
Brahmanas, it will he necessary to quote his remarks, which are as 
follows (JBihl. Ind. ii. 855 ff.): 

. , . I^ihasitam iva nihasitam | yathd aprayatnenaim puntsha-mhaso 
Ihavaty mavh vd [ are kirn fad niivaeitarh tato jdtam ity uchyafe \ Yad 
f%gv*>do yajurvedah samamdo Hharvangirasa§ chaturvidham mantra-jdtam \ 
itihdsah ity Urva^i-Pururavasor samvadadir Vrvaii ha apsardh ityddi- 
Irdhmanam eva \ purdnam asad vd idam agre dsid^^ ityddi | mdyd 
devajana-vidya ^^mdah so *yam'^ ityddih ( upmishadah ^^priyam ity etad 
updsita^^ ityadyah \ ilohdh ^^Ird'hmam-'prahhavdh mantras tad ete 
tdohdy^ ity adayah \ sutrdni vastu-smgraha-vdhydni vede yathd dtmd 
ity eva updsita^'* ityddini ( anuvydkhydndni mantra-vivarandnl | vydkhyd'- 
ndni arthavadah j . . . . evam ashtavidham hrdhmanam J evam mantra^ 
Irdlmanayor em grahanam ( niyata'^achandvato vidyamanasyaiva vedaeya 
abhivyakti^ purmha-nmdsa-mt | na cha purusha-Huddhi-prayatna-p’dr^ 
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mkah I aiah prcmdnam nirapehJiah eva svdrtJie [ - . • . tena vedas^a 
aprdmdn^am dianhate | tad^diankd-nwriUy’artham idam uTdam [ puru^ 
sJia-niivdBchvad c^rayatnottMtatvdt pramdmm ^edo na yathd ^nyo gran- 
thah iti [ 

'His breathing ’ means, ' as it were, bis breathing/ or it denotes the 
absence of effort, as in the case of a man’s breathing. We are now 
told what that breathing was which was produced from him. It was 
the four classes of mantras (hymns), those of the Bich, Tajush, Saman 
and Atharvangirases (Atharvana) ; Itihasa (or narrative), such as the 
dialogue between ITrvasi and Pururava'a, viz. the passage in the Brah- 
mana beginning 'ITrvasi the Apsaras,’ etc. [S'- P. Br. p. 855] ; Purana, 
such as, ' This was originally non-existent,’ etc. ; Yidya (knowledge), 
the knowledge of the gods, as, ' This is the Yeda,’ etc. ; HpanisLads, 
such as, 'Let him reverence this, as beloved,’ etc.,- S'lokas, such as 
those here mentioned, ‘ The mantras are the sources of the Br^manas, 
on which subject there are these £okas,’ etc. ; Sutras (aphorisms) oc- 
curring in the Veda which conden^ the substance of doctrines, as, 
' Let him adore this as Soul,’ etc. ; Anuvyakhyanas, or interpretations 
of the mantras ; Vyakhyanas,, or illustrative remarks.” The commen- 
tator adds alternative explanations of the two last terms, and then pro- 
ceeds: "Here, therefore, eight sorts of texts occurring in the Br^mapas 
are referred to ; and consequently the passage before us embraces merely 
mantras and Brahmanas. The manifestation of the Veda, which already 
existed in a fixed form of composition, is compared to the breathing of 
a person. The Veda was not the result of an effort of the intelligence 
of any person.^^ Consequently, as proof in respect of its own contents, 
it is iadependent of everything else,” 

S'ankara terminates his remarks on this passage by intimating, as 
one supposition, that the author of the ITpanishad means, in the words 

Compare S'ankara’s Comment on Brahma Sutra, i. 1, 3, as quoted above in 
p. 106, where this same text of the Biih. Ar. Up. is referred to. As tho fact of 
Brahma being the author of the Vedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we are to 
charge the great commentator with laying down inconsistent doctrines in the two 
passages), suppose that iu the text before us he does not mean to deny that Brahms 
wns conscious of the procession of the Vedas, etc., from himself, and cognizant of their 
sense (as the author of the Sankhya aphorisms and his copimcotator seem to have 
und rstood, see above p. 135), but merely that his consciousness and cognizance were 
not the resiilt of any effort on Ms part. 
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on wHcli he comments, to remove a donht regarding the authority of 
the Yeda, arising from some words which had preceded, and therefor^ 
affirms that ‘‘ the Yeda is authoritative, hecanse it was produced with- 
out any effort of will, like a man’s breathing, and not in the same 
mannet as other books.’’ (See Sankhya Sutras, v. 50 ; above, p. 13d.) 

This attempt to explain the whole of the eight classes of works enu- 
merated in the IJpanishad as nothing else than parts of the Brahmanas, 
cannot b6 regarded as altogether satisfactory, since some of them, such 
as the Sutras, have always been referred to a distinct class of wrilmgs, 
which are regarded as uninspired (see Mtiller’s Ano. Ind. Lit. pp. 75, 
86) ; and the Itihasas and Puranas had in all probability become a 
distinct class of writings at the period when the TJpanishad was com-, 
posed. And S'ankara’s explanation is rendered more improbable if we 
compare with this passage the other from the Mundaka TJpanishad, i. 
1, 5, already quoted above (p. 31),. where it is said, ‘‘The inferior 
science consists of the Rich, Yajush, Saman, and Atharvan Yedas, ac- 
centuation {sihM\ ritual prescriptions {lcal^a\ grammar, commentary 
[niruMd)f prosody {chhandas)^ and astronomy.” Here various ap- 
pendages of the Yedas, which later writers expressly distinguish jbrdm 
the Yedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four Sau- 
hitas, or collections of the hymns, as constituting tthe inferior science 
(in opposition to the knowledge of the supreme Spirit). Prom this we 
may reasonably infer that the author of the Brihad Aranyaka TJpani- 
fihad also, when he specifies the^ Sutras and some of the other works 

I take tbe opportunity of introducmg here Siiyana's remarks on tliis passage in 
Ha Commentary on the Rig-reda, vol. i., p, 33 : Atigambhirasya veda^a artham 
avahodhayitum sikshadlni shad-angani pravritfdni | ata eva tesham apara^vidyd'- 
rupatvam Mundakopanishady Atharvanihdh dmanmti | ^^dve vidye** iiyddi [ .'. * . 
aadhana-bhuta- dkarma-jnana~hetuivdt zhad-mga-saMtmdm karma^handdnatn apara^ 
vidydimm [ parama’purmMrthorhhuta-hriihma-jmna’hetutvdd apanishadam para- 
vidydtmm | “ The S'iksha and other five f ppendages are intended to promote the com- 
prehension of the sense of the very deep Teda. Hence, in the Mundaka TJpanishad, 
the followers of the Afcharva-veda declare that these works belong to the class of 
inferior sciences, thus: ‘There are two sciences/ etc. [see the entire passage in p. 3L] 
Since the sections of the Veda which relate to ceremonies [including, of course, 
hymns], as well, as the six appendages, lead to a knowledge of duty, which is andn- 
Btrument [of something fiirther], they are ranked as an inferior science. On the other 
hand the TJpanishads, which conduct to a knowledge of Brahma, the supreme object 
of man, constitute the higrhest science.” 
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wMcli lie enumerates, iiiten(ied to speak of tke Tedangas or appendages 
of tke Vedas, and perhaps the Smritis also, as being the breathing of 
brahma. The works which in, the passage from the Mnndaka are 
called Ealpa, are also commonly designated as the Ealpa Sutras. 

This conclusion is in some degree confirmed by referring to the pas- 
sage from the Mahabharata, S'anti-parvan, 7,660, which has been cited 
in p. 105, where it is said that the great rishis, empowered hy Sva- 
yamhhu, obtained by derotion the Vedas, and the Itihasas, which had 
disappeared at the end of the preceding Yuga.” ‘Whatever may be 
the sense of the word Itihasa in a Vedic work, there cap be no doubt 
that in the Mahabharata, which is itself an Itihasa,’ the word refers to 
that class of metrical histories. And in this text we see these Itihasas 
placed on a footing of equality with the Vedas, and regarded as having 
been, like them, pre-existent and supernatural. Se« also the passage 
from the Chbandogya IJpanisbad, vii. 1, 1 (Bibl. Ind., voL iii, pp. 
473 ff.), quoted above (p. 33), where the Itihasas and Puranas are spoken 
of as ^.‘the fifth Veda of the Vedas.’* The same title of fifth Veda” 
is applied to them in the Bhag. Fur, iiL 12, 39 : Itiham-furdnani j[>an^ 
ohamam vedam Isvarah [ Bo/rvehhyah eva mulchehhyah sasrije sarm-dar~ 
§anah 1 The omniscient I^vara (God) created from aU- his mouths the 
Itihasas and Puxanas, as a fifth Veda.” See also the passages quoted 
above in pp. 27-30, from the Purapas and Mahabharata, where the 
Itihasas and Purapas themselves are placed on an equality with, if not 
in a higher rank, than the Vedas, The claims put forward hy these 
popular works on their own behalf are not, indeed, recognized as valid 
by more critical and scientific authors, who, as we have seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Vedas and aU other works ; but it would appear from the passages 
I have quoted from the TTpanishads that at one time the Vedas were, 
at least, not so strictly discriminated from the other S'astras as they 
afterwards were. 

Sect. XII. — Jtecc^itulaHm of th& Arguments urged in the Barianas^ 
and hy Commentators^ in support of the Authority of the Vedas, m^h 
some remarks on these reasonings* 

As in the preceding sections I have entered at some length into the 
argoipents urged by the authors of the philosopical systems and their 
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commenMtors, in proof of the eternity and infallibility of tli.e Vedas, it. 
may be conyenient to recapitulate tEe moat important points in tliese 
reasonings ; and I shall then add snch observations as the consideration 
of them may suggest. 

The grounds on which the apologists of the Vedas rest their authority 
are briefly these : Pirst, it is urged that, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
own perfection, and of elucidating all other things, past and future, 
great and small, near and remote (Sayapa, as quoted above, p. 62 ; 
S'ankara on Brahma Sutras i. 1, 8, above, p. 190). This is the view* 
taken by the author of the Sankhya Sutras also,, who, however, 
expressly denies that the Vedas originated from the conscious effort 
of wAj divine being (see p, 135). Second, it is asserted that the Veda 
could have had xio (human) personal author, as no such .composer is 
recollected (Madhava, above, pp. 83 ff), and cannot therefore be sus- 
pected of any such imperfection as would arise from the fallibility of 
such an author (pp. 69 f. ; Sayana p. 106). Third, the Purva-mimansa 
adds to this that the words of which the Vedas are composed are eternal, 
and have an eternal connection (not an arbitrary relation depending upon 
the human will) with their meanings, and that therefore the Vedas are 
etem^, and consequently perfect and infallible (Mimansa Sutras and 
Commentary, above, pp. 7 1 ff.,aiid Sarva-dari^ana-sangraha, above, pp.9 If, ) 
Pourth, the preceding view is either explained or modified by the com- 
mentator on the Taittiriya Sanhita (above, p, 69), as well as by Sayana in 
his Introduction to the Eig-veda (above, p. 1 06), who say that, like time, 
aether, etc., the Veda is only eternal in a qualified sense, i.e. during the 
continuance of the existing mundane system; and that in reality it sprang 
from Brahma at the beginning of the creation. But this origin cannot 
according to their view affect the perfection of the Veda, which in con- 
sequence of the faultlessness of its author possesses a self-demonstrating 
authority# Pifth, although the Vedanta, too, speaks of the eternity of the 
Veda (above, p. 105), it also in the same passage makes mention of its 
self-dependent author ; while in another passage (p. 106). it distinctly 
ascribes the origin of the Indian Scripture to Brahma as its . source or 

In tke Brjhad Aranyaka TTpanisbad (p. 688 of Dr. Boer’s ed.) it is said’: FH- 
ifAatva mmrdd Brahma jmyate mg vai ^mnrat jpammam Bralma j “ By speeob, o 
monarch, Brahma is known. Speeth is the supreme Brahma.” 
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cause. BralniLa here must be taken as neuter, denoting the supreme 
Spirit, and not masculine, designating the personal creator, as under 
the fourth head.^®® Sixth, according to the ITaiyayika doctrine the au- 
thority of the Yeda is established by the faet of its having emanated 
from competent persons who had an intuitive perception of duty, and 
whose competence is proved by their injunctions being attended with 
the desired results in all cases which come within the cognizance of our 
senses and experience (Nyaya Sutras, above, pp. 116). Seventh, agree- 
ably to the Yaiseshika doctrine, and that of the Kusumanjali, the in- 
fallibility of the Yeda results from the omniscience of its author, who 
is God (Yaiseshika Sutras, Tarka Sangraha, and Kusumanjali, pp. 119 ff., 
127, and 129 ff., above). 

These arguments, as the reader who has studied all their ieiails will 
have noticed, are sometimes indirect opposition to each other in their lead- 
ing principles ; and they are not likely to seem convincing to any persons 
but the adherents of the schools fromv^hich they have severally emanated. 
The European student (unless he has some ulterior practical object in 
view) can only look upon these opinions as matters of Historical interest, 
as illustrations of the course of religious thought among a highly acute 
and speculative people. But they may be expected to possess a greater 
importance in the of any Indian readers into whose hands this book 
may fall ; and as such readers may desire to learn in what light these 
arguments are regarded by Western scholars, I shall offer a few remarks 
on the subject. 

In regard to the first ground in support of the infallibility of the 
Yeda, viz. the evidence which radiates from itself, or its internal evi- 
dence, I may observe first, that this is a species of proof which can 
only he estimated by those who have made the Indian Scripture the 
object of careful study; and, second, that it must be judged by the 
reason etnd conscience of each individual student. This evidence may 
appear conclusive to men in a certain stage of their national and per- 
sonal culture, and especially to those who have been accustomed from 
their infancy to regard the Yedas with a hereditary veneration ; whilst 
to persons in a different state of mental progress, and living under dif- 
ferent influences, it will appear perfectly futile. It is q^uite clear that, 
even in India itself, there existed in former ages multitudes of learned 
J 80 gee note in p. 205, above. 
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and virtuous men wlio were imable to see the force of this argument, 
and who consequently rejected the authoi^ty of the Yedas. I allude ot 
course to Buddha and his followers. And we have even found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the Upanishads, the Bhagavad Gita, and the Bhagavata 
Purana, while they attach the highest value to the divine knowledge con- 
veyed by the latest portions of the Teda, depreciate, if they do not actu- 
ally despise, the hymns and the ceremonial worship connected with them. 

In regard to the second argument, viz. that the Yedas must be ot 
supernatural origin, and infallible authority, as they are not known to 
have had any human author, I observe as follows. The Greek hn^fecdan, 
Herodotus, remarks (ii. 23) of a geographer of his own day who ex- 
plained the anntifil inundations of the river Sfile hy supposing its stream 
to be derived from an imaginary ocean flowing round the eartii, which 
no one had ever seen, that his opinion did not admit of coxifatation, 
because he carried the ^scussion hack into the region of ihe nnap-^ 
parent (e^ a<pavh rov fJbvBov avevelm^ ovfc e')((BV eXeyp^ov). The same 
might be said of the Indian speculators, who argue that the Yeda must 
have had a supernatural origin, because it was never observed to have 
had a human author like other books; — that by thus removing tiie 
negative grounds on which they rest their case into the unknown ' 
depths of antiquity, they do their utmost to place themselves beyond 
the reach of direct refutation. But it is to be observed (1) that, even 
if it were to be admitted that no human authors of the Yedas were 
remembered in later ages, this would prove nothing more than their 
antiquity, and that it would still he incumbent on their apologists to 
show that this circumstance necessarily involved their supernatural 
character; and (2) that, in point of fact, Indian tradition does point to 
certain rishis or bards as the authors of the Yedic hymns. It is true, 
indeed, as has been already noticed (p. 85), that these rishis are said to 
have only **seen’^ the hymns, which (it is alleged) were eternally pre- 
existent, and that they were not their authors. But as tradition de- 
clares that the hymns were uttered hy such and such rishis, how is it 
proved that the rishis to whom they are ascribed, or those, whoever 
they were, from whom they actually proceeded, were not uttering the 
mere productions of their own minds ? The whole character of these 
compositions, and the circumstances under which, from intemal evi- 
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dence, they appear to Lave arisen, are in harmony vrith the supposition 
that they were nothing more than the natural expression of the per- 
sonal hopes and feelings of those ancient hards by whom they were 
first recited. In these songs the Aryan sages celebrated the praises of 
their ancj^tral gods (while at the same time they sought to ccmciliate 
their goodwill by a variety of oblations supposed to be acceptable to 
them), and besought of them all the blessings which men in general 
desire— health, wealtib, long life, cattle, offspring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
I have already q^uoted (from Colebrooke’s Alisc. Essays i. 26 ) in the 
Second Volume, p, 206 : Arthepsavah rishayo devat^i chhandobhvr aliya- 
dhavm I ‘^The rishis desiring [various] objects, hast:ned to the gods 
with metrical prayers.” The Nirukta, vii. 1, quoted in the same place, 
says : Yat^lcdmcfrh fuhir yasyam d&oatdyam arthapatyam ichhan stutim 
prapunlcte tad-devtdah sa mantro hhavati | Each particular hymn has 
for its deity the god to whom the rishi, seeking to obtain any object of 
desire which he longs for, addresses his prayer.” And in the sequel 
of the same paseage ffom the Kirukta (vii. 3 ), the fact that the 
hymns express the different feelings or objects of the rishis is distinctly 
recognized: 

JParolcBha-lcriidh praiyalcsht-lcritdi cha mantrdh hhHyMthdi^ al^aiah 
ddhydtmihah | athdpi stuUr eva Ihmaii na diirvddah ^^Indra^y^ nu t^r- 
yant pravocham ” tii yathd etasmin sukte ( athdpi diir eva na siutih 
** suehakehdh ’ dham ahskihhydm hhUyasa^dh suva/rchdh muhhena eukrut 
harndlhydm hhuyamm'** iti [ tad etad hdhulam ddhva^yam ydjneshu cha 
mantreehu | athdpi iapathdlhiidpau [ ^^adya muriya^^ ityddi . . . athdpL 
hasyachid Ihdvasya dchilchydsd \ *^na mrityur asld^^ ityddi ... 1 athdpi 
pwridevand haamdohchid Ihdvdt | mdevo adyaprapated andvrid ” iiyadd | 
athdpi nindd^praiamse \. ^^Icevaldgho hhavati hevalddV^ %tyddi [ evaM 
akshorSuUe dyuta-ninda cha hrishi-prasa^d cha [ 0cam uchchdvachair 
qhhiprdyair rkhlndm mantra^dfishtayo Ihavanti | 

** [Of the four kinds of verses specified in the preceding section], 
(a) tho^ which address a god as absent, {h) those which address Mm. 
as present^ and (c) those which address the worshippers as present 
and the god as absent, are the most numerous, while those (<l) wMch 
refer to the speaker himself are rare. It happens also that 4 god is 
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praised without any blessing being invoked, as in the hymn (E.V. i. 32). 

declare the heroic deeds of Indra,’ etc. Again, blessings are in- 
voked Tvithout any praise being offered, as in the words, *May I see well 
with my eyes, be resplendent in my face, and hear well with my ears.' 
This freq[uently occurs in the Adhvaryava (Yajur) Veda, and in the 
sacrificial formulae. Then again we find oaths and curses, as in the 
words. (E.V. vii. 104, 15), ‘May I die to-day, if I am a Yatudhana,' 
etc. (See Yol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (EV. x. 129, 2), ‘ Death 
was not then, nor immortality,' etc. Then there h lamentation, arising 
out of a certain state of things, as in the verse (R.V. x. 95, 14), ‘The 
beautiful god will disappear and never return,' etc. Again, we have 
blame ana praise .as in the words (E.V. x 117, 6), ‘ The man who eats 
alone, sins alone,' etc. So, too, in the hymn to bice (E.V. x. 34, 13) 
there is a censure upon dice, and a comrnotidatioti of agriculture. Thus 
the objects for which the hymns were seen by the rishis were very 
various." 

It is to be observed, however, that, although in this passage the 
author, Yaska, speaks of the various desires which the rishis expressed 
in different hymns, he nevertheless adheres to the idea which was re- 
cognized in his age, and in which he doubtless participated, that the 
rishis “saw" the hymns. 

In the NTirukta, x. 42, the form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhepa : Alhydse 

^81 lu Nirukta, iv. 6, aUusion is made to a rishi Trita perceiving a particular hymn 
when he had. been thrown into a well {Tritam kup$ ^vahitam etat suhtam praii 
bahhau)* 

^8* A Paruchhepa is mentioned in the Taittiriya SajihitS, ii. 6, 8, 3, as follows : 
Nfimedhas elm JParuehhepni clia hrulinxavadyam avadetdm “ amin dardv drdre *gnint 
janayava yataro nau hrahmydn^* iti j Nfifnedho *bliyavadat sa dhumam ajanayat \ 
Faruchhepo^bhyamdat so'gnim ajanayat | iiy abravld^^yat damamdeidva 

hatha tmm agnim ajljano ndham^* iti f samidhenlnam eva a/iam varnam mda'\iiy 
abravxt | yad ghriiavat padam anuchyaU sa dsem varnas^taTn tvd aamidbhir An» 
gira^ ity dim sumidhmishv eva taj jyoiir janayatV^' | “Nriraedha and Paruchhepa 
bad a discussion concerning sacred knowledge. They said, ‘Let us kindle fire^ in this 
moist wood, in order to see which of us has most sacred knowledge.^ * Nyimedha pro- 
nounced (a text) ; hut produced only smoke. Paruchhepa pronounced (a text) and 
generated fire. Nrimcdha said, ‘ Rishi, since our knowledge is equal, how is it that 
thou hast generated fire, while I have not.’ Paruchhepa replied, ‘I know the lustra 
I Witlioiit friction.** — Comm. 

*» “In regard to the Samidhenl formnla8.”-~Comni. 
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Ihuyarhsam artham many ante yatkd ^*aJio darianiya aho darkanlya^^ iti \ 
tat Fa/tuchchhe^asya sllam | “ Hen consider that by repetition the sense 
is intensified, as in the words ^ o Beautiful, o beautiful.’ This is Paxu- 
ohhepa’s habit.’^ 

In Nirukta, iii* 11, the risM Kutsa is mentioned as being thus de- 
scribed by the interpreter Aupamanyava ; J^ishih Kutso llkavati Icarttd 
stomdndm ity Aujpamanyavah \ '^<Kutsa is the nanoie of a rishi, a maker 
of hymns,’ according to Aupamanyava.” 

So too the same work, x. 32, says of the rishi Hiranyastupa that “he 
declared this hymn ” {E^ranyastupah rkhir idam suUam provdcha), 

I do not, as I have already intimated, adduce these passages of the 
iNirukta to show that the author regarded the hymns as the ordinary ^ 
productions of the rishis’ own minds, for this would be at variance with 
the expression “ seeing,*’ which he applies to the. mental act by which 
they were produced. It appears also from the terras in which he 
speaks of the rishis in the passage (Mrukta, i. 20) quoted above, p. 120, 
where they are described as having an intuitive insight into duty, that 
he placed them on a far higher level than the inferior men of later 
ages. But it is clear from the instances I have adduced that Ydska 
recognizes the hymns as being applicable to the particular circum- 
stances in which the rishis were placed, and as being the bona fide ex- 
pression of their indi-. idual emotions and desires. (See also the pas- 
sages from the Mrukta, ii. 10 and 24, quoted in YoL I. pp. 269 
and 338, which establish the same point.) But if this be true, the 
supposition that these hymns, i,e, hymns specifically suited to j^xpress 
the various feelings and. wishes of all the different rishis, were eternally 
pre-existent, and were perceived by them at the precise conjunctures 
when they were required to give utterance to their several aims, is per- 
fectly gratuitous and unnecessary. It might be asserted 'vjdtfi. nearly 
the same shew of reason that the entire stock of ordinary language 
employed by human beings to express their ideas had existed firom 
eternity. 

of the Suraidhems. The sentence which contains the word ghrita (butter) forms their 
lustre. When any one repeats the words, “ We augment thee, o Angiras (Agni) with 
fuel and with butter,^* he then generates that lustre in the Samidhenis.’ ** 

A difficulty of the same nature as that here urged, viz, that men and objecta 
which existed in time arc mentioned in the Vedas -yhich are yet said to be eternal, was 
felt by JTaimini, as we have already seen (pp. 77 ff.). I recur to this subject in p, 215. 



214 OPlklONS EEGAEDING THE OEIGIN, ETC., 

In regard to the third argument for the authority of the Yedas, viz. 
that they are eternal, because the words of which they are composed 
are eternal, and because these words have an inherent and eternal (and 
not a merely conventional) connection with the significations or objects, 
or the species of objects, which they represent, it is to be observed that 
it is rejected both by the JTyaya and Sankhya schools.^®* And I am 
unable (if I rigl tly comprehend this orthodox reasoning) to see how it 
proves the authority of the Yeda more than |;hat of any other book. 
If the words of the Yeda are eternal, so must those of the Bauddha 
books be eternal, and consequently, if eternal pre-existence is a proof 
of perfection, the infallibility of these heretical works must be as much 
proved by this argument as the divine origin of the Yedas, whose pre- 
tensions '^hey reject and oppose. Or if the meaning is that the words 
of the Yeda alone are eternal and infallible, this is an assumption which 
requires proof. If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established. 

In regard to the fourth, fifth, sixth, and seventh of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Yeda, it may suffice to 
say that they for the most part assume the point to be proved, viz. that 
the Yeda did proceed from an omniscient, or at least a competent, 
author. The only exception to this remark is to he found in the reason- 
ing of the Nyaya and Sankhya aphorisms that the infallibility of the 
Yedas is shown by the fact that the employment of the formulas or 
prescriptions of those parts of them which deal with temporal results, 
such as can be tested by experience, is always found to be effica- 
cacious ; * a premiss from which the conclusion is drawn that those other 
parts of the Yeda, which relate to the unseen world, must be equally 
authoritative, as the authors of these different parts are the same per- 
sons, This argument cannot appear convinciiig to any but those who 
admit first, the invariable efficacy of all the formulas and prescriptions* 

See* however, the comment on Brahma SUtra, i. 3, 30, regarding the perpetual recur- 
rence of the same things in successive creations from, and to, all eternity, which Wu 
he quoted in the Appendk. 

^ See Dr. Ballantyne's remarks on this controversy, in pp. 186, 189, 191, and 192 
of his “ Christianity contrasted with Hindu Philosophy.*' 
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of tlie Veda whioh relate to sncK niatters as can be tested by experience, 
and secondly, the identity of the authors of the parts of the Teda which 
contain these formulas and prescriptions with the authors of the other 
parts* It would be impossible to prove the former point, and next to 
impossible to prove the latter. 

Against the eternity of the Yedas an objection has been raised, which 
Jaimini considers it necessary to notice, viz. that various historical per- 
sonages are named in their pages, and that as these works could not 
have existed before the persons whose doings they record, they must 
have commenced to exist in time. This difficulty Jaimini attempts, as 
we have seen above (pp. 77 ffi), to meet by explaining away the names 
of the historical personages in question. Thus Babara Prav/ihini is 
said to be nothing else than an appellation of the wind, which is 
eternal. And this method, it is said, is to be appHed in ail similar 
cases. ' Another of the passages mentioned by an objector (see above, 
p. 79) as referring to non-etemal objects is B.Y. iii. 53, 14, *‘What 
are the cows doing for thee among the Bkatas ? etc. The author of the 
Mimansa Sutras would no doubt have attempted to show that by these 
Eakatas we are to understand some eternally pre-existing beings. But 
Yaska, the author of the Nirukta, who had not been instructed in any 
any such snbleties, speaks of the Bkatas as a non- Aryan nation. 
(Yol. I.*p. 342, and Yol. II. p. 362.) It is difficult to suppose that 
Jaimini — ^unless he was an enthusiast, and not the cool and acute 
"•^pasoner he has commonly proved himself to be---wd^iiave seriously 
hna^ed that his rule of interpretation could ever he generally re- 
ceived or carried out.“® The Brahmapas evidently intend to represent 
the nnmerouB occurrences which' they narrate, as having actually taken 
place in time, and the actors in them as having been real historical 
person^es. See, for instance, the legends from the S'atapatha and Ai- 
tareya Brahmanas, the Taittarlya Sanhita, etc., quoted in the^Birst 

In SSyana’s Introduction to E.V. toI» i. p. 23, it is said : Manush^chvriUanta^ 
praiipadaka^ rxcho naraiam^ah | “ The NarasamsTs are verSes which set forth the 
histories of men."' Yaska's definition is the same in substance, Nir. ix. 9. If these 
N'^raiaraaTs arfe, as Sayana says, verses of the hymns (r*c7*aA), and if according to 
his^ definition their object is to record evmits in human history, it follows that they 
mn^t refer to non-etemal objects. See also the eiplonation of the words naramnu$m 
siotAfina in Yajasaneyi Sanhita, 3, 53, given by the Commentator Mahidhara, which 
will be quoted furthw on. 
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Volume of tliis work, pp. 182, 192, 194, 328, 355, etc. And it is 
impossible to peruse the Vedic hymns without coming to the conclusion 
that they also record a multitude of events, which the writers believed 
to have been transacted by men on earth in former ages. (See the pas- 
sages quoted from the Rig-veda in the First and Second Volumes of this 
work, passim; those, for example, in Vol. I. pp. 162 ff., 318 ff., 339 ff., 
and Vol. II. p. 208.) 

We shall, no doubt, be assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hymns of the Veda, if 
we enquire what opinion the rishis, by whom they were confessedly 
spoken, entertained of their own utterances ; and this I propose to in- 
vestigate in the following chapter, 
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CHAPTER II. 

THE RISHIS, AND THEIR OPIXIONS IX REGARD TO THE ORIGIX 
OF THE VEDIC HYMNS. 

I HA.TE already shewn, in the preceding pages, as well as in the Se'^-ond 
Volnme of this work, that the hymns of the Big-veda themselves sup- 
ply us with numerous data by which we can judge of the circum- 
stances to which they owed their origin, and of the manner in which 
they were created. We have seen that they were the natural product 
and expression of the particular state of society, of the peculiar religious 
conceptions, and of all those other influences, physical and moral, which 
prevailed at the period when they were composed, and acted upon 
the minds of their authors. (VoL I. pp. 161 fl, YoL II. pp. 205 and 
above, pp. 211 f.) We^find in them ideas, a language, a spirit, and a 
colouring totally diffarent fl'om those which characterize the religious 
writings of the Hindus of a later era. They frequently discover to us 
the simple germs from which the mythological conceptions current in 
subsequent ages were derived, — germs which in many cases were de- 
veloped in so fanciful and extravagant a manner as to shew that the 
simplicity of ancient times had long since disappeared, to make way for 
a rank and wild luxuriance of imagination. They afford us very dis- 
tinct indications of the locality in which .they were composed (Yol. II. 
pp. 354-372) ; they shew us the Aryan tribes living in a state of war- 
fare with surrounding enemies (some of them, probably, alien in race 
and language), and gradually, as w^c may infer, forcing their way on- 
ward to the east and south (Yol. II. pp. 374 if, 384 fl., 414 if.) ; they 
supply us with numerous specimens of the particular sorts of prayers, 
viz. for protection and victory, which men so circumstanced would na- 
turally address to the gods whom they worshipped, as well as of those 
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more common supplications wMcli men in general offer np for tRe 
various blessings wMcli constitute the sum of human welfare ; and they 
bring before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personifications of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im- 
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with 'new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the* hymns abundantly justify us in regarding 
them as the natural product and spontaneous representation of the 
ideas, feelings, and aspirations of the hards with whose names they are 
connected, or of other ancient authors, while the archaic forms of the 
dialect in which they are composed, and the references which are made 
to them, a* pre-earjstent, in the liturgical works by which they are ex- 
pounded and applied, leave no reason for doubt that they are the most 
ancient of all the Indian Scriptures. / 

We can also, as I have shewn, discover from the Vedic hymns them- 
selves, that some of them were newer and others older, that they were 
the works of many successive generations of poets, that tleir com- 
position probably extended over several centuries, and that in some 
places their authors represent them as being the productions of their 
own mifids, while in other passages they appear to ascribe to tbeir own 
words a certain divine character, or attribute their composition to some 
^ia^ernatural assistance. (VoL I. p. 4, and 11. ff., 219 ff.) 

I shall now proceed to adduce further proofe from the hymns of the 
Big-veda in support of these last mentioned positions ; repeating, at the 
same time, for the sake of completeness, the texts which J^have already 
cited in the Second Volume. 


Sect. I . — Passages from the Eymns of the Ve^ which disUnguish 
letween the MisMs Ancient and Modem. 

The appellations or epithets applied by the authors of the hymns to 
themselves, and to the sages who in former times had instituted, as 
weE as to their contemporaries who continued to conduct, the different 
rites of divine worship, are the following : rishi^ hm^ mdhann^ vipra, 
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vipaSchit, vedhaSi muni, etc* The ri^s are defined in Bohtlingk and 
Roth’s Lexicon, to he persons ^‘who, whether singly or in chorus, either 
on their own behalf or on behalf of others, invoked the gods in artificial 
language, and in song and the word is said to denote especially “ the 
priestly bards who made- this art their profession.” The word hmi 
means '^wise,’’ or poet,” and has ordinarily the latter sense in 
modem Sanskrit. Vipra means wise,” and, in later Sanskrit, a ^‘Brah- 
man;” medMvin means “intelligent;” mpaichit ^divedhas, “wise’* 
or “learned.” Muni signifies in modern Sanskrit a “sage” or “devo- 
tee.” It is not much used in the Rig-veda, but occurs iu'viiL 17, IS 
(YoL IL p. 397). 

The following passages from the Eig-veda either expressly distinguMi 
between contemporary rishis and those of a more ancient date^ or^ at 
any rate, make reference to the one or the other class. This recognition 
of a succession of rishis constitutes one of the historical elements in the 
Veda. It is an acknowledgment on the part of the rishis themselves 
that numerous persons had existed, and events occurred, anterior to 
their own age, and, consequently, in time ; and it therefore Vefutes, by 
the testimony of the Veda itself, the assertion of Jaimini (above, pp. 
77 ff.) that none hut eternally pre-existing objects are mentioned in 
that hook. 

If, under this and other heads of my inquiry, I have cited a larger 
number of passage than might have appeared to be necessary,- 
been done with the intention of showing that abundant evidence of my 
various positions can be adduced* fi:om all parts of the Hymn- collection.^ 

R. Y. i. 1, 2. 'Agnih purvelhir risMhhir Idyo nutmair uta j m devan 
eha vahhati [ 

“ Agni, who is worthy to he celebrated by former, as well as modem 
rishis, will bring the gods hither.” 

The word pUrvelUh is explained by Sayana thus : Fwdtanair Bhrigv- 
angirah-prahhf'itilhir risMbhih j “ Bjr the ancient rishis, Bhpigu, An- 
giras,” etc. ; and nutanaih is interpreted by iddnintam^ osnhahhtr api, 

by Tis of the present day also.” See also Hirukta, vii. 16. 

1 I, have to acknowledge the assistance Hndly rendered to me by Prof. Anfiecht 
in the revision of my translation of the passages quoted in this and the foEowing 
sections. As, however, the texts are mostly qnite clear in so far as regards the pointe 
which they are adduced to prove, any in^cnrames with which I may be chargeable 
in other respects are of comparafively little importance. 
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i, 45, 3. FriyamedTic^a^ Atri-vaj Jatwoedo Vtriipa-vat | Angirm-vad 
inahi-vrata Frashanvasya srudhi havam 1 4. MahiAieramli utaye Friya^ 
medhah ahushata | 

0 (god) of great power, listen to tlie invocation of Pra^anva, as 
thou didst listen to Priyamedha, Atri, Virupa, and Angiras. 4. The 
Priyamedhas, skilled in singing praises, have invoked thee/* 

Here Praskanva is referred to, in verse 3, as alive, whilst Priyamedha, 
Atri, Yirupa, and Angiras belong to the past. In verse 4 the descend- 
ants of Priyamedha are however alluded to as existing. Ti e three 
other names are also, no doubt, those of families. In P.V. iii. 53, 7, 
(see VoL I. p. 341) the Virupas appear to he referred to j while in viii. 
64, 6 (which will be quoted below), a Virupa is addressed. In v. 22, 4, 
the Attis are spoken of. 

i, 48, l4. Ye ciiiid H Mm rkhayah ^urm Utaye juhure ityadi \ 

** The former rishis who invoked thee for succour,** etc. 
i 80, 16. Yam Atharva Manmh ^ita Fadliyati dUyam atnata | tae-- 
min hmhmani pilrvatha Indre uUlia samagmata ityadi [ 

‘‘la the ceremony [or hymn] which Atharvan, or our father Manu, 
or Dadhyanch performed, the prayers and praises were, as of old, con- 
gregated in that Indra,** etc, 

L 118, 3 (repeated in EL 58, 8). AMt viprasak Aimna purdjah j 
“ 0 Alvins, the ancient sages say,** etc, 
i. 131, 6. A me mja vedhaso nmiyaeo manma krwdhi nmiyasah j 
“Hear the hymn of me this modern sage, of this modern [sage].** 
i. 1 39, 9, Fadhjm ha mejamsham ptxno Angirdh Friyamedhah Kanvo 
Atrir Manur ndur ityadi | 

“ The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and 
Manu know my bEth/* 

L 175, 6. Yaihd purvehhyo jaritribhyah Indr a mayafy iva dpo na tri-» 
ehyate hdbhuika ( Tam mm tm nividam joJidvimi ityadi | 

“Indra, as thou hast heeu . like a joy to former worshippers who 
praised thee, like waters to the thirsty, I invoke thee again and again 
with this hymn,*’ etc. 

iv. 20, 5. Vi yo rarapse rishihlur naveldiir vrihsho na pakvah srdnyo 
na jetd | maryo na yosihdm abhi manyamdno achhd vkalmi puruhuiam 
Indram | 

“ Lils^ a man desiring a woman, I call hither that lodra, invoked by 
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many, who, like a ripe tree, like a conqueror expert in arms,* has 
been celebrated by recent rishis,’’ 

iv. 50, 1. Tam ^ratndsah rishayo didJiyanuh ^uro mprdJi dadhire 
mandra-jihvam \ 

The ancient rishis, resplendent and sage, have placed in front cf 
them [Brihaspati] with gladdening tongue.’’ 

V. 42, 6. • . . . Tfa tepurve Maghavan na apardso na viryaiti nutanah 
kaioJiana dpa | 

Neither the ancients nor later men, nor any modern man, has at- 
tained to [conceived] thy prowess, o Maghavan.” 

X. 54, 3, Ke u nu U mahimanah samasya asmaf purve rishayo antam 
dpuh I yad mdtaram cha pitaraih cha sdkam ajanayathds tanvdh svdydk | 

^‘'Who among the rishis who were before ns have attained to the 
end of all thy greatness ? for thou didst at once prodace from thy own 
body both the mother and the father (earth and heaven).” 

vi. 19, 4. Tathd chit purvegariidrah dsur anedyuh anmadydh arishfah | 

** As [Indra’s] former worshippers were, [may we be] blameless, 
irreproachable, and unharmed.” 

vi. 21, 5. Ida hi te vevishatah pm'djdh pratndsah dBuh puruhrit sakhd* 
yah I Ye madhyamdsah uta nutandsah tddmmasya puruhuta lodhi j 

For now, o energetic god, men are thy worshippers, as the ancients 
born of old and the men of the middle and later ages have been thy 
friends* And, o much-invoked, think of the most recent of all.” * 

vi. 21, 1. Nil tu irudhiindra nutanasya Iralmanyato •olra MrudMyah | 

Heroic Indra, supporting the poet, listen to the modem [bard] who 
♦wishes to celebrate thee.” 

vi. 22, 2. Tam u nah purve pitaro navagvdh sapta viprdsah alhi vdja^ 
yantah ityddi | 

To Him (Indra) our ancient fathers, the seven Navagva sages, de- 
siring food, (resorted) with their hymns,” etc. 

vi. 50, 15. JEvd napdto mama tasya dhlbliir Bharadvdjah ahhyarchanU 
arJcaih [ 

‘‘ Thus do the Bharadvajas my grandsons adore thee with (my ?) 
hytons and praises.” 

’ Frof. Aufrecht thinks sr^nyo ^^ajeta may perhaps mean, “like a v'inner of sickle* 
(as a prize).*' 

3 This verse is translated in Benfey's Glossary to tke Sfima-veda, p, 76, coL i. 
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*vii. 18, 1. Toe ha yat pitarai chid mh Indra vihd vdmd jaritdro asan^ 
mm itydU | 

Since, in thee, o Indra, even our fathers, thy 'W'orshi|)pers, obtained 
all riches,” etc. 

vii. 29, 4. Tlio gha te jpwusliydh id dean yeshdm purve&hdm airinor 
fiehmdm 1 adha aham tvd Maghavan johavlmi ivain nah Indra an ^rama- 
iihpiiwa | 

^‘Even they vere of mortal birth, — those former rishis whom thou 
didst hear. I invoke thee again and again, o Maghavan ; thou art to 
us wise as a father.” 

vii. 53, 1 Te chid Upurve hmayo gfinmtah jmro mahi dadhvre 

deoapmtre | 

**The ancient poets, celebrating their prmses, have placed in the 
fecmt these two gieat [beings, heaven and earth] of whom the gods are 
the children.” 

vii. 76, 4. Te id d&odndyh sadhamdM dsam rltdvdnah Tcamyah 
vydeah | gUlhaik jyotih piiaro ammindan eatya-mantrdh ajanayann 
Uikajm I 

*'They shared in the enjoyments of the gods, those ancient pious 
sages. Our fathers discovered the hidden light ; with true hymns they 
caused the dawn to arise.” 

vii. 91, 1. JSjwid mg a namasd ye vridMeah ^wd devah ana/oadydsah 
dean | te Vdyave Manave hddhitdya avdsayann* uskasam sitryena | 

** Certainly those gods who were formerly magnified (or grew) by 
worship were altogether blameless. They lighted up the dawn and 
the sun to Tayu (lyu?) and the afflicted Manu.” (See Yol. I. p. 172.)* 

viii. 36, 7. S^ydvdivasya sunvatas taiha irim yatkd airinor Air eh 
karmdni hrinvatah [ 

Listen to S'yava^va pouring forth libations, in the same way as 
thou didst listen to Atri when he celebrated sacred rites.” ® 

ix. 96, 11. Toayd hi nah ^itmalj, SomapUrve karandni chakruh pava- 
mdna dhirdh | 

«For through thee, o pure Soma, our wise forefathers of old per- 
formed their sadred rites.” 


See-Benfey’s Glossary to Sama-veda, under the word ms 2. 
* Compare viii. 35, 19 ; and viii. 37, 7. 
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hu 110, 7. Ibe Soma prathamdh vriUa-varhisho make v&jdya irwcau 
dUyam dadhuh | 

“ The former [priests] having strewed the sacred grass, offered up a 
Hymn to thee, o Soma, for great strength and food.’' 

X. 14, 15 (=A.V. xviii. 2, 2). Idafh nama^ risMhhyah jpurmjelhyaTi 
patThikridbhyah [ 

** This reverence to the rishis, bom of old, the ancients, who showed 
ns the road.” (This verse may also be employed to prove that at the 
end of the Ve(Hc period the rishis had become objects of veneration.) 

X. 66, 14. YaaiBhtMsaJi piirivad vdcham, aTcrata devan ildnd^ fiahi- 
md I ityddd | 

The Vasishthas, like the forefathers, like the rishis, have uttered 
their voice, worshipping the gods." 

X. 67, 1 — will be quoted in a following section. 

X. 96, 5. Tvam aharyathdh vpaaiAM^ pUrmlhir Indra Jiarikeia yaj- 
valhil^ I 

Indra, with golden hair, thou didst rejoice, when landed by the 
ancient priests.’* 

X. 98, 9. Tvdm purvs riahayo girVhvr dyan tvdm adhvareahu puruhuta 
viim I 

» To thee the former rishis resorted with their hymns f to thee, thon 
mnch invoked, all "men^resurt^] at the sacrifices.” 

Yajasaneyi Sanhita, xviii. 52. Imau tepakshdv c^oArau patairmm yd- 
hhydm rahahdmai apahaihai Ayne ) idlhydm patema aulcT^tdm u lohadk 
yatra riahayo jagmuh praihamajdh purdndh | 

But these nndecaying, soaring pinions, with which, o Agni, thou 
slayest the Bakshases, — ^with them let ns ascend to the world of the 
righteous, whither the earliest-bom ancient rishis have gone.” (This 
verse is quoted in the S'atapatha Brahmana, ix. 4, 4, 4, p. 739.) 

The ancient rishis, as Sayana says in his note on B.T. i. 2, were 
Bhpigu, Angiras, and others whom he does not name. In another place 
we find Atharvan, Mann, Badhyanch, and others mentioned. I will 
not Here enter into any particulars regarding these ancient sages. For 
some texts relating to Bhrigu, I may refer to the First Yolume of this 
work, pp. 443 ff. ; and various passages relating to Mann will be found 
in tHe same volume pp. 162 ff., and in pp. 324-^32 of the Second 
Yolujnc. In regard to Atharvan, as well us Anglius, Professor Gold* 



224 THE BISHIS, AITD THEIR OPINIONS IN REGARD 


Btticker’s Sanskrit and English Dictionary, and in regard to the same 
personages and Dadhyanch, the Sanskrit and German Lexicon of Boeht- 
lingk and Both, may be consulted. 

Seci. II. — Passages from the' Veda in which a distinction is drawn 
letween the older and the more recent hymns. 

Erom the passages which I propose to bring forward in the present 
section, it wiH be found that the hymns which the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
are also sometimes mentioned. The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi- 
tions, th^n if older, and possibly ruder, prayers had been repeated. 

The fact that a’ hymn is called new by its author, does not, however, 
by any means enable us to determine its age relatively to that of other 
hymns in the collection, for this epithet of new is, as we shall see, 
applied to numerous compositions throughout the Veda; and often 
when a hymn h, not designated as new, it may, nevertheless, he in 
reality of recent date, compared with the others by which it is sur- 
rounded. "When, however, any rishi characterizes his own effusion as 
new, we are of course necessarily led to conclude that he was acquainted 
with many older songs of the same kind. The relative ages of the 
different hymns can only be settled by means of internal evidence fur- 
nished by their dialect, style, metre, ideas, and general contents ; and 
we may, no doubt, hope that much will by degrees be done by the 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Rig-voda. 

The hymns, praises, or prayers uttered by the rishis are called by a 
great variety of names, such as rich, sa7nanj yajiish, hrahman^ arla^ 
uJetha^ mantra^ manman^ mati^ manuha, sumati^ dh\ dhiti^ dUshand, 
stoma, stuti, sushfuti, prasasU, hmsa, gir, rdch, vachas, nitha, nivid, etc. 

R.V. i. 12, 11 . Sa nah stavdnah dhhara gdyatrena navlyasd | rayim 
viraratim ishafh | 

Glorified by our newest ® hymn, do thou bring to us wealth and 
food with progeny.’^ (Silyana explains navhjasa by purvahir 
asampuditem gdyatrena 1 A hymn not formed even by former rishis.”)' 

« Compare Psalms, 33, 3 ; 40, 3 ; 96, 1 ; 98, 1 ; 144, 9 j 149, 1 ; and Isaiali, 42, 10. 
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i. 27, 4. Imam u sTiu tvam ^smakam saniM gaxjatram navydmam [ 
Ague deveslm jprmocliah j 

Agni, thou hast announced [or do thou announce] among the gods 
this our offering, our newest hymn.^’ 

i. 60, 3. Taffi viavyaBi hrida^ a jdyamdnam asmat svIirtUr madliu* 
iiJivam aiydh ( ymi ritvijo 'crijam mdnuslidsah ^prayaBvantah dyavo jtjch 
nania | 

‘'May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend- 
ants of Manu, offering oblations, have generated in the ceremonial, 
(See hi. 39, 1, in next page, and i. 171, 2 and ii. 35, 2, which will be 
quoted further on in the next section). 

i. 89, 3. Tdnpurvayd nividd humalie my am Bhagam : Aditivi 

Bahliam ABridham ityddi ( 

“’We invoke with an ancient hymn Bhaga, Mitra, Aditi, Daksha, 
Asridh [or the friendly],’' etc. {BurmMUmyd [ nityayd [ nividd | 
veddfmikayd vachu ( “With an ancient— eternal, hymn — a Yedic 
text." — Say ana.) 

i. 96, 2. JSa pUrvaya nividd havyatd Ayor imah prajdh ajanayad ma- 
nundm | 

“ Through the tmcient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men." ’ 
i. 130, 10. Sa no natyelliir vrisha-Jcarmann uMhais purdfiv darttai 
pdyulhih pdhi kagmaih | 

“ Through our now hymns, do thou, vigorous in action, destroyer of 
cities, sustain us with invigorating blessings." 

i. 143, 1. Bra tavyasm navyasim dhltim Agnaye vdcko matim zahazah 
zunave lliare j 

“ 1 bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice {vdc'hah)B 

ii. 17, 1. Tad asmai navy am Angiraz-md archata ityddi j 

“*lJtter to him [Indra] that new [hymn] like Angiras." (“NTew, 
i,e, never before seen among other people " anyezhv adrizhtapurmm — 
Sayana.) 

ii. 18, 3. BCarl nu Icam rathe Indrazya yojam dyai zfMma vachazd 
navma 1 mo zhu ivdm atra lahavo hi mprdh ni riraman yajamdndzo mye | 
7 See the Aitareya BraJimana, p. 143 of Prof. Haug’s translation ; and Yql. I. p. 18f . 

15 
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With tMs new and well-expressed Rymn I have yoked® the steeds 
in India’s car, in order that he may come hither. Let not the other 
wise sacriRcers, who are nnmerons, stop thee (from coming to 

ii. 24, 1. Sa imam aviddM prabhritim yah Ukhe | ayd mihema nch 
i'aya mahd gird \ 

Do thou who rnlest receive this, onr offering [of praise] : let ns 
worship thee with this new and grand song.” 

iii. 1, 20. JStd te Agne janimd sandni ^ra pur'oydya nUiandni rocTiam ] 

** These ancient [and these] new productions I have uttered to thee, 

Agni, who art ancient.” (Comp. E.Y. viii. 84, 5, in the next section.) 

iii. 32, 13. Tah stomelMr vdvridhe purvyelUr yo madhyamehhir uta 
nuianehhth | 

“ [Indra] who has grown through (or been magnified by) ancient, 
intermediate, and modem hymns.” 

iii. 39, 1. Indram matir hridah d vacJiyamdnd achhd patim stoma* 
tashtd jigdti | d jagririr vidathe sasyamdnd Indra yat te juyate viddhi 
iasya \ 2. Bivai chid d pUrvyd jdyamdnd vi jdgrimr vidathe iasyamdnd | 
lhadrd rastrdni arjund msdnd sd iyam asme sanajd pifryd dliih | 

“1. The vigilant hymn, formed of praise, and uttered fi:om the heart, 
proceeds to Indra the lord, when chaunted at the sacrifice : be cogniz- 
ant, Indra, of this [praise] which is produced for thee. 2, Produced 
even before the daylight, vigilant, chaunted at the sacrifice, clothed in 
beautiful and radiant garments,— this is our ancient ancestral hymn.” 
{FHryd is rendered by Sayana as pitri-kramdgatdf ** received by suc- 
cession from our fathers.”) 

iii. 62, 1. Iyam te Fushann dghrine sushtntir deva navyasl | asmdlhis 
tulhyam iasyate j 

Divine and glowing Pushan, this new laudation is recited by us 
to thee.” 

v. 42, 13. Fra sH mahe susarandya medhdnt giram IJiare navyastm 
jdyamundm \ 

^‘I present to the mighty protector a mental production, a new ut- 
terance [now] springing up.” 

® Compare the expressions vacho*yujd hari^ “brown horses yoked by the bynm 
(R,V. viii. 45, 39; viii. 87, 9) ; h'ahna^yt^^ “yoked by prayer*' (i. 177, 2; m, 35^ 
4 ; viii. 1, 24 ; viii. 2, 27 ; viii. 17, 2) ; and mano-yuj\ “ yoked by the mind, or will'' 
(i. 14, 6; i 51, 10; iv. 48, 4; y. 75, 6; viii. 5, 2). 
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V. 55, 8, Yat purvyam Maruto yach cha nUtanam yad udyate Vasavo 
yach cha iasyate | vUvasya taaya hhavatha navedasah | 

“ Be cognizant of all that is ancient, Maruts, and of all tliat is 
modem, of all that is spoken, Yasus, and of all that is recited/' 

yi. 17^ 13 Suviram tvd svdyudham suvajram d hrahna %av}/ant 

amse mvritydt | 

^'May the new prayer impel thee, the heroic, well-accoutred, the 
loud- thundering, to succour us/' (‘^Kew, i.e. never made before by 
others: prayer, i,e. the hymn made by us" Nutanam any air akrita* 
pUrvam | Irahna asmdlhih kritaih stotram — Sayana.) 

vi. 22, 7. Tam vo dhiyd navyasyd iavishfham prainam pratna-vat 
paritamsayadhyai | 

seek, like the ancients, to stimulate thee, the anci-ni, with a 
new hymn." 

vi. 34, 1, Sam cha tve jagmur girah Indra purvtr vi cha tvad yanii 
villivo manlshdh \ purd nunam oha Btutaya^ fishindm paspridhre Indrc 
adhi ukthdrkdh | 

‘‘ Many songs, Indra, are collected in thee ; numeious thoughts issue 
forth from thee ; both before and now the praises, texts and hymns of 
rishis have hastened emulously to Indra." 

vi. 44, 13. Yah jUrvydlhir uta ndtandlMr glrlhir vavridhe grimidm 
rishlndm | 

^^He (Indra) who grew through the ancient and modern hymns of 
landing rishis." (See R.Y. iii. 32, 13, above p. 223.) 

vi. 48, 11. Ji sakhdyah subardughUm dhenum cQadhvam upa navy aid 
mchah I ® 

Friends, drive hither the milch cow with a new hymn." 
vi. 49, 1. Stuihe japa'^ suvratam navyasthhir glrlhir Mitrdvartind 
Bumnayantd [ 

'‘With new praises I celebrate the righteous race, with Mitra and 
Vamna, the beneficent." The well-acting race, i.e. the divine race, 
the company of the gods," aukarmdnam janafh daivyam janaih dem- 
«aw^7ic?m-^Sayana.) 

vi, 50, 6; jLlhi tyam vzram girvanasam archa Indram Irahmand jari- 
tar navena | 

Sing, 0 worshipper, with a new hymn, to the heroic Indra, who 
delights in praise," 

® Compare the woids ni AgM navyaid vachas tanmhu iainMM tsham^ viii, 39, 2, 
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Ti. 62, 4. Td navyctso jaramdnasya manma upa lliushato yuyujdna- 
mpti itydii | 5. 2a valgu dmd pxiruidkatamd pratnd navyasa mcliasd 
vimse I 

<< 4. These (Asvins), \vith yoked horses, approach the hymn of their 

new' worshipper 5. I adore with a new hymn these brilliant, 

strong, most mighty, and ancient (gods).” 

Tii, 35, 14, will be quoted in the next section. 

vii. 53, 2. Fra ^urmjo pitard mvyasilliir girlhih hrinudlivam sadane 
ritmja ityddi | 

‘‘In the place of sacrifice propitiate with new hymns the ancient, 
the parents” iie» Heaven and Earth), etc. 

Tii. 56, 23. Bhuri chakra Marutali pitrydni ukihdni yd vah sasyante 
pwd chit j 

“Ye have done great things, o Haruts, when our fathers’ hymns 
were recited of old in your honour.” 

vii. 69, 4 abJii mh dvartt sumatir naviyasd tuyam yuta pipi- 

^havah I 

“ITay the new hymn turn you hither; come quickly, desirous 
to drink.” 

vii. 61, 6 Fra vdm manmdni richase navdni kritdni Irahma 

jujmhann imdni | 

“May the new hymns made to praise yon, may these prayers gra- 
tify you.” 

vii. 93, L S'ucTihli me stomam nava-jdtam adya Indragnl Vrittrchhand 
jushetham | ulhd M vdm suJiavd johavilmi ityddi | 

“Indra and Agni, slayers of Vrittra, receive with favour the pure 
hymn newly produced to-day. Eor again and again do I invoke you 
who lend a willing ear,” etc. 

viii. 5, 24. Tdhhir dydtam utihUr navyasibhih suiastibhih yad vdni 
vrishanvasu Jiuve | 

“Come with those same succours, since I invoke you, bountiful 
[deities], with new praises.” (The epithet navyasibhih in this text 
might possibly be construed ’with the word utibhihy “ aids.”) 

viii. 6, 11. Aham pratmm manmand girah ^umbhdmi Kanva-vat | 
yena Indrah smhmam id dadh | 

The same words, sumatir mvtyas\ occur in viii. 92, 9, where they may not havt 
the same eesse as here. 
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‘‘I decorate my praises with an ancient hymn, after the manner of 
Hanva, whereby Indra put on strength.” 

viii. 6, 43. Imam m purvyam dJityam madhor ghritaBya pijgyusMn 
Kamah uhthena mvridlmh | 

“ The Hanvas with their praise have augmented this ancient hymn, 
replenished with sweet butter.” 

viii. 12, 10. lyaiii U ritviy avail dJilUr $ti navlyasi sapary anil ityadi | 
“This new and solemn hymn advanees to honour thoe,” etc. 
viii. 20, 19, Yfmah u su 7iavislithaya vrislinah pavalcm ahlxi BolJiare 
gird 1 guy a ityadi | 

“Sing, 0 Sobhaii, with a new hymn to these youthful, vigorous, 
and brilliant (gods). 

viii. 23, 14. SmsJitl Ague navasya me stomasya vira mspaU vi md- 
yims tapuslid rahshaso daha | 

“Heroic Agni, lord of the people, on hearing my new hymn, burn 
up with thy heat the deluding Eakshases.” 

viii. 25, 24 Kasdvantd viprd mvishthayd mail j maho vdjlndv 

arvantd sachd asanam | 

“I have celebrated at the same time with a new hymn, these twv^ 
sage and mighty [princes], strong, swift, and carrying whips.” 

viii. 39, 6. Agnir veda maritandm apichyam .... Agnir dvara vyur^ 
nute svahdo navtyasd | 

“Agni knows the secrets of mortals .... Agni, invoked by a now 
[hymn], opens the doors.” 

viii. 40, 12. Eva IndrdgmlJiydm pitri-vad nmlyo Mdndlidtri ^ md 
Angiras-vad mdcM ityadi | 

“Thus has a new [hymn] been uttered to Indra and Agni after the 
manner of our fathers,' and of Mandhatri, and of Angiras.” 

viii, 41, 2. Tam u shu samand gird pUrindih cka manmalliih JYabTid^ 
hasya praiastihhir yah BindhUndm upa udaye sapta-svasd sa madhyamah | 
“ [Worship] him (Varuna) continually with a song, with the hymns of 
the fathers, and with the praises of Nabhaka. He who dwells at the 

'' The expression here employed, piifinam cha manmad^hih^ occurs also in E.V. x, 
57, 3 (isYaj. S. 3, 53) : Mano nu 5 huvamahe^ ndrasamsma tomma pUflimm cha 
manmahMh | “ We summon his soul with Soma, accompanied by human praises, and 
with the hymns of the fathers.” The Vajasaueyi Sanhita rea^ stcmna, hymn,” 
instead of cmina The commentator there explains timma as hymn 
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birth-place of the streams, the lord of the seven sisters, abides in the 
centre.’’ (This verse is quoted in the Nirukta 5. N*abhaka is said 
by Yaska to have been a rishi {risMr Ndlhtiko halhum). A translation 
of the passage is given in Roth’s Illustrations of the Kr. p. 135, "where 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which Nabhaka (the ancestor of Nabhaka) is mentioned thus: 
(verse 4) Ahhyarcha Nobhalca-md Indragm gajasd gird .... (verse 5) 
Pra hralmdni Ndlhdka-md Indrdgnihhjdm irajyata j Worship Indra 
and Agni with sacri6.ce and hymn, like Nabhaka , . . , Like Nabhaka, 
direct your prayers to Indra and Agni.” In explanation of the seven 
sisters, Both refers to Nir. v. 27 (R.V. viii. 58, 12) where the seven 
rivers are mentioned. See his Illustrations of Nir. pp. 70, 71. 

viii. 44- 12. Agnih pratnem manmand kumblidmB tanvam svdm kavik 
viprem mvridhe f ' 

‘‘The wise Agni, illuminating his ovm body at [the sound of] the 
sage and ancient hymn, has become augmented.” 

viii. 55, 11, Vayayn gha U ap^rnyd Indra Irahndni vrittrahan | 
purutamdsah pm:%Ji\:da mjrivo hhritm napra hhardmasi | 

“Indra, slayer of Yrittra, tbunderer, invoked of many, we [thy] 
numerous [worshippers] bring to tbee, as thy hire, hymns which never 
before existed.” 

viii. 63, 7, 8. Jyam te navy mi matir Agne adhayi asmad a mandra 
sujdta sulcrato amura dasma atithe | sa U Agne iantamd ehanishthd IJich 
vatu priyd tayd vardhasva sushtutah [• 

“ 0 Agni, joyful, well-born, strong, unerring, and wondrous guest, 
this new hymn has been offered to (or, made for) thee by us; may 
it be dear to thee, agreeable and pleasant: lauded by it, do thou 
increase.” 

viii. 65, 5, 6, ... . Indram girhUr havdmahe | Ind/ram pratnena man- 
mand marutvantam hmdmalie ityadi ( 12. (=:S.V.ii. 340.) Vdcham ash 
tdpadlm aham nava-sraUm rita-sprisam \ Indrdt pari tanvam mame 
“5. We invoke Indra with songs; we invoke Indra, attended by 
the Maruts, with an ancient hymn 12. I compose for the sake of 

in which* men are praised/* and pUflmm cha manmahJUh, as hymns '‘in which the 
father sare reverenced** {piiaro yaify stotrair manyanU U manmdms tair Uyddt}* 
See Prof. Max Miiller’B translation of this hymn in the Joninal of Roy. As. Soc. for 
1866, pp. ii9 and 458. 
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Ibidra a hymn of eight feet and nine Hnes, ahoutiding in sacred 
truth.’’ (This verse is translated and explained, by Professor Benfey, 
Sama-veda, p. 255.) 

ix. 9, 8. JSPu nmyase nmiyase suktaya sddhaya pathah ] praina-vad 
rochaya ruchah | 

Prepare (o Soma) the paths for our newest, most recent, hymn; 
and, as of old, cause the lights to shine.” 

ix. 42, 2. JSsha pratnena manmand devo develTiyah pari \ dhdrayd 
pa/oate Butah | 

This god, poured forth to the gods, with an ancient hymn, purifies 
with his stream.” 

ix. 91, 5. Ba prainorvad nmyase viiva-vdra suUdya patkaf), krimhi 
prdchah ityddi | 

0 god, who possessest aH good, make, as of old, forward paths for 
this new hymn.” 

ix. 99, 4 (= S.y. ii. 983). Tam gdthayd purdnyd pundnam alM and- 
shata 1 uto Jcripanta dhitayo devdnam ndma hibhratlh | 

/^They praised the pure god with an ancient song; and hymns em- 
bracing the names of the gods have supplicated him.” (Benfey trans- 
lates the last clause differently.) 

X, 4, 6. ... . lyafh te Agm navyaal maniakd yukahva ratham m iuchh 
yadhJiir angath | 

This is for thee, Agni, a new hymn : yoke thy car as it were with 
shining parts.” 

X. 89, 3. Samdnam asmai anapavrid a/rcha hshmayd divo asamam 
hralma navymt ityddi | 

Sing (to Indra) without ceasing a new hymn, worthy of him, and 
unequalled in earth or heaven.” 

X. 91, 13. Imam pratndya nmiyaalm vocheyam asmar uiate 

§rinotu nah | 

" I will address to this ancient £deity] my new praises, which he 
desires; may he listen to us.” 

X, 96, 11 Navy am nmyam haryaai manma nupriyam ityddi | 

Thou delightest in ever new hymns, which are dear to thee,” etc. 

3C. 160, 5. Aivdyanto gmyanto vdjayanto kavdmalie Ud-upa gantavai 
u j xlhhuBhantas U aumatau navdydm my am Indra tvd imam huvema | 

“ Desiring horses, cattle, and wealth, we invoke thee to approach us. 
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Paying Romage to tliee in a new hymn, may we, o Indra, invoke thee 
auspiciously.” 

Sect. III. — JPassages of the Rig-veda^ in which the riahis describe 
'themselves as the comjposers of the hymns* 

In this section I propose to quote, first of all, those passages in 
which the rishis distinctly speak of themselves as the authors of the 
hymns, and express no consciousness whatever of deriving assistance 
or inspiration from any supernatural source, I shall then adduce some 
further texts in which, though nothing is directly stated regarding the 
composition of the hymns, there is at the same time nothing which 
won] i lead the reader to imagine that the rishis looked upon them as 
anything else than^he offspring of their own minds. 

1 shall arrange the quotations in which the rishis distinctly claim, 
the authorship, according to the particular verb w^hich is employed to 
express this idea. These verbs are (1) hri, ‘Ho make,” (2) tah'k{z=i 
the Greek re/craivofiat), “to fabricate,'^ and (3) fan, “to beget, gene- 
rate, or produce,” with others which are less explicit. 

I. I adduce first the passages in which (1) the verb hrif “to make,” 
is applied to the composition of the hymns. (Compare H.Y. vii. 61, 6, 
already quoted in the last section.) 

E.V, i. 20, 1. Ayaih devaya ^anmane stomo rnggrelhir usayd^^ 1 alcdri 
raina-dhatamah, j 

“ This hymn, conferring wealth, has been made to the divine race, 
by the sages, with their mojath [or in presence of the gods].” 

i. 31, 18. Mena Ague hMmand vavridhasva iakti va yat te chakrima 
vidd vd j 

“Grow, 0 Agni, by this prayer which we have made to thee accord- 
ing to our power, or our knowledge.” 

i, 47, 2. . . . . Kanvdso vdm brahma hrinvanti adhvare ieshdih su 
irinutam havam j 

“ The Hanvas make a prayer to you : hear weU their invocation.'* 
i. 61, 16. EvatehariyojanasmriUilndralrahmaniGotamasaha'kra^ \ 

“Thus, o Indra, yoker of steeds, have the Gotamas made hymns for 
thee efficaciously.” 


^ See the note on vi. 32, 1, below. 
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i. 117, 25. Mdni vdm Aivind virydnipra purvydni dyavah avochan | 
Irdhma krinvanio wuhand yuvobhyam Buvirdso vidatham d mdema | 

These, your ancient exploits, o Alvins, men have declared. Let 
us, who are strong in hold men, making a hymn for you, o vigorous 
gods, utter our offering of praise.’* 

i. 184, 5. Eslia vdm stomo Asvindv akdri mdnehhir maghavdnd suvrikti | 

This hymn has efficaciously been made to you, o opulent Asvins, 

by the Manas. (Comp. i. 169, 8; 171, 5; 182, 8; 184, 3.) 

ii. 39, 8. Eidni vdm Ahind vardhandni hr alma ztomam GriUama- 
ddsah akran | 

These magnifying prayers, [this] hymn, o Asvins, the Gritsamadas 
have made for you.” 

hi. 30, 20. Bvaryavo matibhis tulhjaifi viggrdli Indrdya AWif- 

kdsali akran | 

‘‘Aspiring to heaven, the sage Kusikas have made a hymn with 
praises to thee, o Indra.” (The word vdhah is stated by Sayana to be 
= stotra^ ‘‘ a hymn.”) 

iv. 6, 11. Akdri hralima samidhdna tuhhyam ityddi | 

0 kindled [Agni], a prayer has been made to thee.” 

iv, 16, 20. Eved Indrdya v]ri8hahMya vrishne hrahma akarma Bhri- 
yavo na ratham [ .... 21. Akdri te harivo hr alma navy am dhiyd sydma 
rathyah saddsdh j 

“ Thus have we made a prayer for Indra, the productive, the vigorous, 

as the Bhrigus [fashioned] a car 21. A new prayer has been 

made for thee, o lord of steeds. May we, through our hymn (or rite), 
become possessed uf chariots and perpetual wealth.” 

vi. 52, 2. AU vd yo manito manyate no hrahma vd yah kriyamdnaih 
ninitsdt | tapuffislii tamai vrijindni Bantu hrahna-dvisham ahhi tain 
ioehatu dyauh | 

’Whoever, o Maruts, regards himself as superior to us, or reviles 
the prayer which is being made^ may burning injuries be his lot; may 
the sky scorch the enemy of prayer.^^ 

The reader will find Prof. Hang^s opinion of the sense of this phrase in p. 11 f. 
of his German dissertation “on the original signification of the word brahma/* of 
whicA the author has been kind enough to send me a copy, which has reached me as 
this sheet is passing through the press. Prof. Hang mentions R.V. i. 88, 4 ; rii. 
103, 8, as passages (additional to feose I have given) in which tiie expression oocnrs. 

Translated by Prof, Hang in the Dissertation above referred to, p. 6. 
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vii. 35, 14. AdUyah Rudrah Vasavo jmfianta (tke Atharva-yeda has 
jmhantdm) idam Irahma Icriyamdmni naviyah I irinvantu no divyd^ pdr^ 
ikivdso gojdtdh ityddi | 

The Adityas, Eudras, and Vasus receive with pleasure this new 
prayer which is being made. May the gods of the air, the earth, and 
the sky hear us.” 

vii. 37, 4. Ymjafh nu ta ddhamsah mjdma Irdhma Icrinmntah ityddi | 

Let us oifer oblations to thee, making prayers,” etc. 

vii. 97, 9. lyam vdm Rrahmanaspate suvriUir irahma Indrdya vajrine 
akdri [ 

Brahmanaspati, this efficacious hymn, [this] prayer has been made 
for thee, and for Indra, the thunderer.” 

viii 51, 4. Aydhi hrinavdma te Ind/ra Irahmdni varddhand ityddi | 

“Come, Indra, let us make prayers, which magnify thee,” etc. 

viii. 79, 3. Brahma te Indra girvanah kriyante anatidhhuta | imd 
jmhasva haryaiva yojand yd te amanmahi | 

“Unequalled prayers are made for thee Indra, who lovest hymns. 
Becelve favourably, lord of the brown steeds, those which we have 
thought out for thee, to yoke thy horses.” 

X. 54, 6 Adha ^riyam iusham Indrdya manma irahmakrito 

Vrihadukthdd avdchi | 

“ . . An acceptable and powerful hymn has been uttered to Indra 
by Yyihaduktha, maker of prayers.”^ 

X. 101, 2. Mandrd krimdhvam dUyah d tanudkmrh ndvam a/ritra'- 
parani0^ krimdhvam | 

Make pleasant (hymns), prepare prayers, make a ship propelled by 
oars.” 

It is possible that in many of these passages the verb kri may have 
merely the signification which the word make has in English when we 
speak of “making supplications,” etc., in which case it of course means 
to offer upy rather than to compose. But this cannot be the case in such 
passages as ILV. iy. 16, 20 (p. 233), where the rishi speaks of making 

^ Compare rtshayo mgntrakrito manuhinah in Taittiriya Brahmana, ii. 8, o, 5 ; 
and E.V. ix. 114, 2 : ^islie manira^lsritam siomath Kasyapodvardhayam girali j somam 
nmn<uy<jt rajonaJIi yo Jajne mntdJuun patih 1 Pashi Kasyapa, augmenting thy ivords 
with the prmses of the makers of hymns, reverence King Soma, who was born the lord 
of plants.** 

Prof, Haug thinks the word tra/ma-krU hero refers to hymns, and nuentions 
other passages in which it occurs : soe p. 12 of the Dissertation above referred to. 
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the hymn as the Bhrigus made a chariot.^^ And such an interpretation 
would be altogether inadmissible in the case of the, texts which I next 
proceed to cite. 

IL Passages in which the word to fashion, or fabricate,” is 

applied to the composition of the hymns. 

i. 62, 13. SandyaU'irotamah Indra navy am atahshad Irahma hm*iyo^ 
iandya ityddi | 

Nodhas, descendant of Gotama, fashioned this new hymn for [thee], 
Indra, who art of old, and who yokest thy steeds,’' etc. 

i. 130, 6. Imam te vucham vasuyaniah dyavo rwtham na dhirah sva^ 
pah atahhishuh sumnaya tvdm atakshishuh | 

Desiring wealth, men have fashioned for thee this hymn, as a skil- 
ful workman [fabricates] a car; and thus they have disposed {fit, 
fashioned) thee to (confer) happiness.” 

i. 171, 2. JEsha vah stomo Maruto namasvun liridd taslip manasd 
dhdyi devdh | 

This reverential hymn, o divine Maruts,- fashioned by the heart, 
has been presented [or, made] by the mind. [According to Sayana, the 
last words mean, ‘let it be received by you with a favourable mind’].” 

ii. 19, 8 . Eva te Gritsamaddh iura manma avasyavo na vmjundni 

valcslmh j 

“ Thus, 0 hero, hav 3 the Gritsamadas, desiring succour, fashioned 
for thee a hymn, as men make works,” (Sayana explains vayuna by 
“ road.”) 

ii. 35, 2. Imam su asmai hridah d sutashfam mantram vochema kmid 
dsya vedat | 

“Let us address to him this wellfashioned hymn proceeding from 
the heart ; will he not be aware of it ? ” 

V. 2, 11. Et'am te siomam tuvifdta vijpro rathafh na dhirah sva^dh 
ataksham I 

“ I, a sage, have falricated this hymn for thee, o powerful [deity], 
as a skilful workman fashions a car'” 

v. 29, 15. Indra Irahm hriyamdnd jmhasva yd te imishtha navyd 
akarma | vastreva lhadrd snkritd vasuyuh ratham na dhirah svapdh 
ataksham 1 

See also t. 29, 15, and x, 39, 14, wbich will be quoted a little further on; and 
in whieh the verbs kri and taksh are both employed. 
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0 migbty Indra, regard witli favour the prayers which are ina^y 
the now [prayers] which we have made for thee. Desirous of wealth, 
I have falricated them like beautiful well-fashioned garments, as a 
skilful workman [constructs] a car.’' (Compare E.V. iii. 39, 2 ; above, 

p. 226.) 

V. 73, 10. Ima IraliMani vardhand Asvibhydm Bantu iantamd | yd 
iahhama ratlidn iva mochdma Irihad namah | 

<<lfay these magnifying prayers which we have fashioned, like cars, 
be pleasing to the Alvins : we have uttered great adoration." 

vi. 32, 1 (==S.Y. i. 322), Apurvyd purutamdni asmai make vlrdya 
tatiase iurdya 1 mrapiine mjrine santamdni vachdmsi asd^® sthavirdya 
tahham | 

this great hero, vigorous, energetic, the adorable, unshaken 
•fliunderer, I have with my mouth falricated copious and pleasing 
prayers, which have never before existed." 

vi. 16 , 47- A te Agne rickd hmir hridd tashtam Ihardmasi ) 

**Inl;his verse, Agni, we bring to thee an oblation falricated by the 

heart." (Comp. B.Y. hi. 39, 1, in p. 226.) 

vii. 7, 6. Me dyumnelhir vikam dtiranta mantram ye vd aram narydh 
atakshan | 

These manly (Vasishthas), who have skilfully fabricated the hymn, 
have by their energy accomplished all things (?)." 

vii. 64, 4. To mm garttam manasd tahhad etam urddhvdm dhitim 
hrirmad dhdrayach cha ( 

*‘May he who with his mind fashioned for you (Mitra and Yaruna) 
this car, make and sustain the lofty hymn." (The same expression 
Hfddhm dhitih occurs in 11. Y. i. 119, 2.) 

viii. 6, 33. Uta Irahmanyd vayam tulhyam pravriddha vajrivo mprah 
aiahshma jtvase \ 

0 mighty thunderer, we, who are sage, falricated prayers for 
thee, that we may live." 

X. 39, 14. Main Ddm stomam Asvindv akarma atakshdma Bhrigavo na 
ratham j ni amrikshdma yoshandm na maryye nityam na sunum tanayam 
dadhanah | 

** This hymn, Alvins, we have made for youj we have fabricated it 

On the sense otasa see Prof. Muller’s article in the Journal of Roy. As. Soc. for 
1867, p. 232 f, ; and Bohtlingk and Roth’s Lexicon, 
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as the Bhrigus [constructed] a car; we have decorated it, as a hrido for 
her husband, continuing the series [of our praises] like an. unbroken 
line of descendants.^^ (See iv. 16, 20, above, p. 233.) 

(The following is Sayana^s comment on this passage, for a copy ot 
which I am indebted to Professor Muller : ir& Asvinau vaih yuvayor etaiti 
yathoUam stomam stotram aharma^ahirma j Tad etad aha \ Bhriyavo na 
Bhrigavah iva ratham ataTcsJuima vaya)% stotram saiiislcritavantah | Jearma^ 
yogad Jlihhavo Bhrigavah uchyante ( atliavd ratliakdrah Bhrigavah | 
hincha vayam nityam idsvatain tanayam ydgCtdlndm karmandm tanitaram 
sunum m aurasam putram iva stotraih dadhdndh dhdrayanto martya ma* 
nushya nyamrikshdma yuvayoh stutim nitardm saifisk^itavaniah 1 “Alvins, 
we have made this preceding hymn or praise of yon. He means to say 
this. Like the Bhrigus, we have made a car, we have carefully con- 
structed a hymn. The Bibhns are, in this passage, .... styled Bhri- 
gus ; or Bhrigus are chariot-makers. Moreover, maintaining praise as 
a constant perpetuator (like a legitimate son) of sacrifice and other rites, 
we have polished, i,e, carefully composed a celebration of you among 
men [?].*^ In this comment the word yosliana is left- unexplained. In 
verse 12 of this hymn the Ajivins are supplicated to come in a car 
fleeter than thought, constructed for them by the Ribhus — a tana ydtam 
manaso javiyasd ra^aifi yam vdm Rihhavai cliakrur Ahind ( .) 

X. 80, 7. Agnaye Irdhma Rilhavas tataJeshuh 1 
“ The Bibhus [or the vnsd] falricated a hymn for Agni. 

III. I next quote some texts iu which the hynnds are spoken of as 
being generated by the rishis. (Comp. B.Y. vii. 93, 1, in p. 228.) 

iii. 2, 1. Vaisvanardyadhishanamritavridheghritamna fdtam Agnaye 
jandmasi | 

generate a hymn, like pure. butter, for Agni Vaisvanaxa, who 
promotes our sacred rites. ’’ 

vii. 15, 4. Ifavam nu stomam Agnaye diva^ iyendya jijanam | vasva^ 
kuvid vanuti nah | 

<‘I have generated a new hymn to Agni, tlie falcon of the sky ; will 
he not bestow on ns wealth in abundance ? 

vti. 22, 9. Ye cha purve rishayo ye cha nuindh Indra Irahmdni jana* 
yanU viprdh | 

Indra, the wise rishis, both nncient and modem, have gemrated 
prayei:s.^* 
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■vii. 26, 1. J^a Bomah Indram asuto mamdda m alraJimdmmaghmdna0^ 
Mutdsah J tasmat uUham janaye yaj jujosJiad nrivad mvtyah irinavad 
yaihd nah | 

‘‘The soma exhilarates not.Indra imless it be poured out; nor do 
libations [gratify] Magbavan T^ben offered -without a prayer. To him I 
generate a hymn such as may please him, that, after the manner of men, 
he may hear our new [production].’^ 

Tii, 31, 11. ... . BitvriMim Indrdya Irahma janayanta viprdh | 

^'The sages generated an efScaoious production and a prayer for 
Indra.” 

vii. 94, 1, 2 (=S.T. ii. 266). Tyaffi vdm asya manmanah Indragnl 
pufvya-stutir alhrad vrishtir iva ajani | srimtarh jaritur Jiavam ityddi \ 

*^Thxs excellent praise has been generated for you, Indra and Agni, 
from the soul of this [your worshipper], like rain from a cloud. Hear 
the invocation of your encomiast.” (Renfey thinks manman, spirit,” 
is to be understood of Soma, whose hymn, i.e, the sound of his drop- 
ping, resembles the falling of rain. The scholiast of the S.V. makes 
mmman = stotri, worshipper ”,) 

viii. 43, 2. Aemai te pratiharyate Jdtavedo vicharshane Agne jandmi 
Buehtutim | 

Wise Agni Jatavedas, I generate a hymn for th.e, who receivest it 
with favour.” 

viii. 77, 4. A tvd ayam arJ^ah utaye vavarttati yam GotamdTi ajijanan | 

‘‘This hymn which the Gotamas have gemrated, incites thee to 
succour us.” 

viii. 84,. 4, 5. S’rudJd havam TiraicJiydh Indra yas tvd sapary ati 
suviryasya gomato rdyah piLrdhi mahdn asi 1 Indra yas te naviyaswi 
giram mandrdm ajijanat cMhitvin-manasam dJiiyam pratndm ritasya 
pipyushim [ 

“Hear, Indra, the invocation of Tira^chl, thy worshipper; replenish 
him with wealth in strong men and in cattle, for thou art great. India 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental product, 
full of sacred truth.” 

(These verses occur also in the Sama-veda ii. 233, 234, and are 
translated by Professor Bcnfey, at pp. 230 and 250 of his edition. 
The hymn referred to in this passage is apparently designated as both 
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new and old. How can it be both ? It may have been an old hjmjx 
re-written and embellished ; ancient in substance, though new in ex- 
pression.^® Compare St. John’s Gospel, xiii. 34, and the [First Epistle 
of St. John, ii. -7, 3, and iii. 11.) 

ix. 73, 2 madJior dJmrdhKr jamyanto arlcam it priydm tndra- 

Bya tamam axU'oridhan 1 

Generating the hymn, they have augmented the beloved body of 
Indra with the honied streams.” 

ix. 95, 1 (= S.V, i. 530) ato matir janayaia svadMlliih | 

'^"Wherefore generate hymns with the oblations.” (Professor Benfey 
makes janayaia the 3rd person singular of the imperfect middle, and 
applies it to Soma.) 

X. 7, 2. ImdhAgne matayas tulhyam jutdh gobhir ahair abhigri^tinti 
radhah | 

These hymns, Agni, generated for thee, celebrate thy bounty in 
cows and horses.” 

X. 23, 5, 6, 7. Yo 'vdchd mvdcho mridhravdchah puru sahasrd aiivcL 
jaghdna \ Tat tad id asya paumsyam grintmasi pita ira yas tavishim «?«- 
vridhe savah | 6. Stomaih te Indra Yimaddhi, ajijanann apurvyam ptiruta^ 
mam suddnave i Vidma M asya Ihojanam inasya yad d paiurh na gopd^ 
Icardmahe | 7- Md Ijr nah end sakhyd myaushus tarn cha Indra Vimadasya 
cha risheh \ Vidma h% ie pramatiih devajami-vad asme te santu sahhyd 
ivodni [ 

*'5. 'Who (Indra) with his voice slew many thousands of the wicked 
uttering confused and hostile cries. We laud his several acts of valour, 
who, like a father, grew in vigour and strength. 6. Eor thee, o Indra, 
who art bountiful, the Yimadas have generated a copious- hymn, which 
never before existed (gpurvya) ; for we know that it is gratifying to this 
mighty god, when we attract him hither as a cowherd drives his 
cattle. 7. Indra, may that friendship of ours never be dissolved, which 
exists between thee and the rishi Yimada: for we know thy wisdom, 
0 god ; may thy friendship be favourable to us, like that of a kinsman.” 

X. 67, 1. Imam dkiyaih sapta-iirshnim pita nah ritaprajdtdm hrihatim 
avi^'idat | iurtyafh svij janayad mivajanyo Aydsyaht uktham Indrdya 
iansan \ 

Prof. Aafrecht expresses it : “ Gtr is opposed to as form to substance 
a new utterance, but a primordial homage.^ 
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Our fatter hatt discovered [or invented] tMs great, seven-teaded 
hymn, born of sacred truth ; Ayasya, friend of all men, celebrating 
Indra, has generated the fourth song of praise.’' (In his Lexicon, Eoth 
gives Ayasya as a proper name; but says it may also be an adjective 
with Ihe sense of '^unwearied/’) 

X. 91, 14. Kildla-^e soma-^ruhtdija vedJme hrula matiih janaye cM’> 
rum Agnaye | 

^^With my hearty I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise." (See also B.T. i. 109, 1, 2, 
which will he quoted below.) 

IV. In the following texts the verbal root riy move, send forth," 
etc., used with or without a preposition, is applied to the utterance or 
(it fluiy even mean) the production of hymns. 

i, 116, 1, NdsaTydlliyuM larliir iva yravrinje stomdn iyarmi alhriyd 
immiah | yav arhhagdya Vimaddyajdydm sehdjuvd muhatuh rathena | 

In like manner as I spread the sacrificial grass to the Nasatyas 
(Alvins), so do I send forth to them hymns, as the wind [drives] the 
clouds ; to them (.1 say), who bore ofi to the youthful Vimada his bride 
in a chariot swift as an arrow." 

vii. 61, 2. Bra ram sa Mitrd- Varumu ritdvd viyro manmdni dlrgha- 
irud iyartli ( Yasya hrahmdni sukratu avdthah d yot hratvd na iaradak 
primithe | 

“ The devout sage, heard afar off, sends forth his hymns to you, o 
Mitra and Yanina. Do you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may not he satiated with his 
fervour." (See Bohtlingk and Both's Lexicon, s.v. d 

viii. 12, 31. Imam te Indra siishtuUyJi mprah iyartU dhltihhih \jdmm 
padd impipratlm pxa adlivare | 

In the sacridce the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others ?) 

viii. 13, 26. .... Bttad iyarmi te dhiyam manoyxijmn | 

. Brom the sacred ceremony I send forth a prayer which will 
attract thy heart," 

X. 116, 9. Bra IndragmlJiyam sumchasydm iyarmi sindhdv ivaprera* 
ymh ndvam arhaih | 

I send forth a [hymn] with beautiful words to Indra and Agni ; 
with my praises I have, as it were, launched a ship on the sea.” 
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(Compare !R.y* ii. 42, 1, spoken of Indra in the form of the bird 
called Eapinjala, a sort of partridge; lyartti vdcham aritem ndvam | 

It sends forth a voice, as a rower propels a boat.’’ See also H.Y. x, 
101, 2, quoted above, p. 234.) 

X. 4, 1. JPra te yaksJii pra ie iyarmi manmc(> ITiuvo yathd vandyo no 
hmesliu \_^ dhanvann iva yra^pd mi tvam Agm iyaJcshave ^urave \§ratna 
Tdjan I 

offer thee worship, I send forth to thee a meditation, that thou 
mayest be accessible to adoration in our invocations. Por thou, Agni, 
ancient king, art like a trough of water in the desert to the man who 
longs for thee.” 

T. In the following passages other verbs are employed to denote the 
composition or presentation of hymns : 

i. 61. 2. Indrdya hridd mamsd manlahd ^ralndya ^aty& dUyo marja^ 
yanta | 

To Indra, the ancient lord, they prepared [or polished] hymns [or 
ceremonies]] with the heart, mind, and understanding.’’ 

i. 61, 4. Asmai id u etomam emnhmomi ratham na tashtd iva ityddi | 

To him (India) I zmdforih a hymn, as a carpenter a car,’’ etc. 

i. 94, 1 (==: S.Y, i. 66). Imam domam arhate Jatavedase ratham iva 
earn mahma manlshayd | hhad/rd hi nah pramatir asya samsadi Agm 
j&akhye md rishdma vayaik tava | 

Let us with our intellect construct (or, send forth) this hymn foi^ 
the adorable Jatavedas Hke a car, for his wisdom is favourable to us in 
the assembly. Agni, in thy friendship may, we never suffer.” (The 
root mah means to hononr or worship.*^ The reader may compare 
Benfey’s translation.) 

There is to be found in the hymns a great multitude of passages in 
which the rishi speaks of presenting his hymns and prayers to the 
various deities who are the objects of his worship, without directly 
claiming for himself the authorship of those compositions. The natural 
inference to be drawn from the expressions which we shall find to be 
employed in most of the cases to which I refer, would, I think, he that 
the personality of the rishi himself was uppermost in his mind, and 
that ho was not conscious that the praises which he was uttering to 

2- Sec, however, the various readiug suggested by BotMingh and Roth s,v. mah 4* 
sam and ah -t- saytt* 


16 
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the gpds proceeded from any other source than his own unaided facul- 
ties. Of this description, are the following texts, which represent a 
manner of thinKng and speaking very prevalent in the hymns : 

i. 60,. 5. Tam tva myam patim Agne rmjinam praiamsamo matilliir 
Gofamasah [ 

We, the Gotamas, praise with hymns thee, Agni, the lord of riches.’’ 

• i. 77, 5. jEva Agnw GotamehMr ritavd mprehUr astoshta jdtavedak | ' 

Thus has the holy Agni Jatavedas been celebrated by the sage . 
Gotamas.” 

L 78, 5. Ameheima Tiahd.gand'h^ Agnaye madhmad mchah | dyumnair 
ahhi pra nonumah | 

^‘We, the Eahuganas, have uttered to Agni honied speech; we in- 
cessantly laud him with eulogies.” 

i. 91, 11. Soma girlMs tvd myafh mrdhaydmo vaoho-vidah j sumrihho 
nah dmia | 

Soma, we who are skilled in speech magnify thee with praises ; do 
thou enter into us, Ml of kindness.” 

i. 102, 1. Imdm te dJdyam pralhare imho mahim . • . . 

I present to thee joyfully this great hymn .... 

i. 18^, 6. Atdrishma tamasas par am asya prati vdm stomo Ahindv 
adlhdyi | 

. “ We have crossed over this darkness ; a hymn, o Asvins, has been 
addressed to you.” , 

iii. 53, 2. F'itur m putrah sicham d ralhe te Indr a svadishthayd gird 
iachivah | 

PowerM Indra, I lay hold of thy skirt (as a son does that of his 
father), with a very sweet hymn.” 

iv. 3, 16. Etd mhd vidmhe tulhyam vedho nlthdni Agne ninyd va- 
chdmn I nimohand kamye havydni aiafhsisham matihUr mprah ukthaih | 

Intelligent Agni, to thee, who knowest, [have I uttered] all these 
sonp and mysterious words j to thee, who art a hard, have I, a sage, 
uttered these hymus, the §0 poems, with meditations and praises.” 

iv. 32, 12. AvlDridhanta Gotamdh, Indra tve stomchvdhasah | 

The Gotamas, Indra, bringing hymns to thee, have magnified thee.” 

V. 11, 5. Tvhliya idamAgne madhumaitamam vachas tulhyam manlshd 
tyam astu iam hride | Team girah iindhum iva avanzr maMr d prinanti 
iavmd vardhayanti oka 1 
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'^Agni, may tHs sweetest of prayersj may tHs mental production 
be pleasant to tby heart. As great rivers fill the ocean, so do tbte words 
of praise fill thee, and augment thee with strength.’^' 

Y* 22, 4. Jlgfne cMUddM my a nah idaih mckah sahasya \ Tam tva 
mii^ra dampate itomair vardhanti Atrayo girlhik kumblianU Air ay ah 1 

Vigorous Agni, observe these our words ; thee, with the beautiful 
nose, the lord of the house, the Atris magnify with praises, the Atris 
decorate with hymns.^^ 

V. 45, 4. BuMebliir vo vdohohhir deva-juslitair Indra nuAgni avase Ivu^ 
mdhyai | 

‘‘ Let me invoke you for help, o Indra and Agni, with well-spoken 
words, such as are acceptable to the gods. 

vi. 38, 3. Ta7% m dJhiyd paramayCi ^urdjam ajaram Indraac alhi 
anusM arJcaih itydii | 

I adore thee, the ancient, imperishable Indra with an excellent 
hymn and with praises/' 

vii. 67, 5. Frdchim u deva Ahind dhiyam me amridhrdm sdtaye 
’kritafh vasuyum | 

0 divine Alvins, bring to fulfilment my unwearied prayer which 
supplicates wealth/' 

vii. 85, 1. Funishe Ddm arakehmam manuhdm somam Indrdya Varu* 
nayajuhvat | glirita-j^^atikam ,TTshasam na deDtm ityddi [ . 

Ofiering soma to Indra and Yaruna, I prepare for you twain the 
sincere hymn, like the goddess ITshas, with glittering face." 

viii. 5, 18. Amiakam adya mm ay am stomo vdMsl4^w antamah [ yma^ 
ITiyayh hhutu Aivind [ 

May this hymn of ours approach near to you, to-day, o Aivins, and 
be efiectual in bearing you hither." 

viii. 8, 8. Kim anye parydsate amat etomelMr Aivind [ putrah Kan- 
m%ya mm risJiir girlhir Vatso avlvridhat ] 

Alvins, do others than we sit round you with songs ? Yatsa, the 
son of Kanva, has magnified you by his hymns." 

vin. 27^ 8. A pr(^ ydia Manito Vishno ASvind Fushan mdUnayd 
dhiyd I 11. Ida M vah vpastuUm idd vdmasya hhaUaye upa vo viha- 
vedaso nammywr defihhi j 

Compare vi. 8, 1. Yauvdnaraya maiir navyast hichih somah wa pmafe chdrftr 
Agnaya | A new and bright hymn is purified, like beautiful soma, for Agni Vais- 
vunara.’' 
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** 8. Gome, o Maruts, Vishnu, Alvins, Pushan, at my hymn. 11. For 
now, possessors of all riches, now, in order to obtain wealth, have I, 
ftiU of reverence, sent forth to you a hymn/^ 
viii. 44, 2. Agne stomam jushasva me mrdlmva anena manmand 1 
prati BuMdni Jiarya mh | 22, Uta tvci dlutayo mama giro mrddhantu 
vUvahd I Agne salcJiyasya lodM nah | 26, Tumnam vUpatim kaviih vis- 
vddam ^wu-vepasum | Agnini iumhJidmi manmabhih ( 

2, Agni, receive my hymn : grow by this product of my thought : 
rejoice in our beautiful words. 22. And may my thoughts and words 
always augment thee; Agni, think of our friendship. 26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless.^’ 

X. -acP 1. A&td iva su^rataram lay am my an Ihusliann iva j^ralhara sto- 
mamamai\ vdcMvi^rdsiaratavdcJiam aryo nir amay a jar itah some Indram j 
‘‘ Like an archer discharging his far-shooting arrow, with zeal pre- 
sent the hymn to India. Sages, by your song, overcome the song of 
the enemy; worshipper, arrest India at the soma.*^ 

X. 63, Em Elateh sunur avwridhad vo vihe Adityah Adite manl- 
shl I Udndso naro amartyena astdvijano divyo Qayena 1 

‘‘ Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise 
son of Plati magnified you. The celestial race has been lauded by the 
immortal Gaya.” 

X. Ill, 1. Manuhinah ^ralharadhvam manuhdm yathd yathd mata- 
yah s.anti nrinam ( Indram satyair d iraydma hritelMh sa hi viro gir^ 
mnasyur viddnah J 

Sages, present the prayer, according as are tbe various thoughts 
of men. Let us by our sincere rites stimulate India, for he is a hero, 
he is wise and loves our songs.” 

In the following verse, from a hymn in praise of liberality, it is said, 
though no doubt only figuratively, that the true risU is the prince who 
is bountiful to the priesthood. 

X. 107, 6. Tam eva rishim tarn u Irahmdnam dhur yajnanyam sdma- 
gum uUliaksam | sa iiikrasya tamo veda tisro yah prathamo dahhinayd 
rarudha | 

it is whom they call a rishi, a priest, a pious sacrificer, a 
chaunter of prayers, a reciter of hymns ; ho is who knows the three 
bodies of the brilliant (Agni ), — the man who is most prominent in be- 
stowing gifts.” 
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Sect. IN.— Passages of the Rig-veda in wMeh a supernatural character 
is ascribed to the rtshis or the hymns* 

In tlie present section I propose to collect tlie most distinct indi- 
cations wMcIl I have noticed in the Yedic hymns of any supernatural 
attributes attaching, in the opinion of the authors, either to the rishis 
themselves, or to their compositions. Ve shall see in the course of 
this enquiry (1) that a certain superhuman character was asciibed by 
the later rishis, who composed the hymns, to some of their prede- 
cessors ; (2) that expressions are occasionally employed by the rishis 
which appear to ascribe their compositions to a divine influence gene- 
rally ; while there is a stiE more numerous set of texts in which the 
hymns are attributed in various forms of phraseology to the agency of 
the or more particular and specified deities ; and (3) that there is a 
considerable number of passages in which a mysterious or magieal 
power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of quotations. 

I. I adduce some passages which ascribe a superhuman character or 
supernatural faculties to the earlier rishis.^® These are the following ; 

H.V. i. 179, 2. Ye chid hi puree ritasdpah dsan sdkam develMr a/oor 
dann ritdni ] te chid avdsur ityddi | 

The pious sages who lived of old, and who conversed about sacred 
truths with the gods, led a conjugal life,” etc. 

vii. 76, 4. Te id devdnam sadhamadah dsann ritdvdnah havayah pur-^ 
vydsah I gulham jyotih pitaro anvavindan satyamantrdh ajanayann 
ushdsam | 

They were the associates of the gods, those ancient pious sages. 
The fathers found out the hidden light ; with true hymns they gene- 
rated the dawn.’’ 

X. 14, 15. Yamdya madhumattamam rajne hmyafh juhotana j idaff^ 
namah rishibhyah purvajebhyah purvebhyabi pathikridbhyah [ 

Offer to king Yama a most sweet oblation, (het) this reverence 
(be paid) to the rishis born of old, who were the earliest ^des.” 


*2 Compare KN. x. 7, 14, quoted above iu p. 3. 
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The sixty-second hymn of the tenth Mandala bontains the following 
passage regarding the Angirases (see ahore, p. 223) : 

1. The Angirases.--’s,» 62, 1, 3. Ye yajnena dahUnaya samaktdh In- 
drasya sakhjam amritatmm dmia [ telhyo lhadram Angiraso vah astu 
prati grihhnita mdnavarn simedhasak | 3. Ye ritena sUryam arohayan 
divi aprathayan priiMvim mdtaram vi Uyddi [ 

L Blessings he on you, Angirases, who, sanctified by sacrifice and 
liberality, attained the Mendship of Indra and immortality. Bo ye, 
o sages, graciously receive the man (who addresses you). 3. Ye who by 
sacrifice caused the sun to ascend the sky ; and spread out our mother 
earth, etc. 

This is succeeded by the following verses : 

X. 62, 4. Aymli NuhM mdati valgiivo grille deva-putrdh rishmjas tat 
irinotam . . . [ 5. Virfpdsah id ruhayas te id gamlJiira-vepamh | A^igi’- 
rasah ^unavas te Agneli pari jajnire \ 

^^This Nabhan addresses you, brilliant beings, within the hou^. 
Hear this, ye rishis, sons of the gods. . . . d. The Yirupas are rishis, 
profound in emotion ; they are the sons of Angiras ; they have been 
bom from Agni,’^ 

(The fifth verse is quoted in the Nirukta, xi, 17. See Both^s illus- 
trations of the passage.)^® 

2. Vakhtha.—A supernatural character is aitributed to Yasishtha 
also in the following passage (which has been already quoted and 
illustrated in YoL I. pp. 318 ff.). 

vii. 33, 7 jff. Trayali krinvanti Ihivanasya retm tisrali prajdh dryuh 
jyotlr-agrdh ( trayo gharmdsah mhasaih saohante sarvdn it tan anu vidur 
VasishfJiuJi 1 8. Biiryamjeva vahkatko jyotir esMm samidrasyeva maliimd 
gahhJrah | mtaeyeva prajaro m anyena stomo Vmuhtjidh mm etave mli j 

* The next verse (which, with the sequel, is quoted in my article On the relations 
of the pric&is to the other classes of Indian society in the Ycdic age," Journ. Roy. As, 
Soc. for 18G6, p. 276) is as follows; 6. Ye Agneh pari jajnire Virupdso divas pari | 
Pfavagvo mi Pasagvo Angirasfamah sac/ai deveshu mamhaie | ‘*The Virupas who were 
produced from Agni, from Dyaus, — the Kavagva, the Bas'agva, who is a most eminent 
Angiras, lavish es gifts along with the gods." Here the Virupas would seem rather 
to be princes than rishis : and the same is the case in the following passage also : 
iii. 53, 6, Ime hhojah Angiraso VirTqwh divas piitrdso asiirasya virah | VisvmniUuya 
dadato maghmi saha&rasdve pra tiranta aynJt | These liberal Virupas of the race of 
Angiras, heroic sons of the divine Byaus (the sky), bestowing gifts on Vis vumitra at 
the ceremony with a thousand libations, have prolonged their lives." (See Vol, I. 
p. 341f.) • , 
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9* Te id ninyam hrHayasya pralcetaih eahmrchmUam alM samhg/ranU | 
y amend tatam paridMih vayantah opearasai upa mdur Ymiekflidh | 10. 
Fidyuto jyotih parkanjihunam Mitrd^Vdrund yad apaiyataih tvd j tat te 
Janma ufa ehaffi Famhtha Agmiyo yat tvd djabhdra j 11 . Utdsi 
Maitrdvaruno Vasishtha Urvaiydh hraJman manaso ^dU jdiah j drapsam 
sTcannam hraJimand daivyena vihe devah pushkare tvd cdadanta | -^12. Sa 
praTcetah ulJiayasya pravidvan sahasra-ddnah uta vd saddnah j yamena 
tatam paridhim vmjishyan apsarasah pari jajne Fa&ishthah ( 13. 8atre ha 
jdtd^x ishitd namobhih ktmhhe retah amchituh samdnam | tato ha Munah 
udiydya madhydt tato jdtam rishim dhur Vasishtham | 

‘*^7. Three [gods] create the fecimdating principle in (all) existences; 
[there exist] three excellent productions of which light is the first : " 
three fires attend upon the dawn : all these the Yasishthas know. 8. 
The splendour of these [sages] is like the full glory of the sun ; their 
grandeur is profound as that of the ocean ; like the swiftness of the 
wind, your hymns, o Yasishthas, cannot he followed by any other 
hard. 9. Through the intuitions of their hearts they seek out the 
mystery with a thousand branches. Wearing the envelopment* ex- 
tended by Yama [Agni ? see B.Y. L 66, 4] the Yasishthas sat near the 
Apsaras. 10. When Mitra and Yaruna saw thee quitting the gleam of 
the lightning, that was thy birth, Yasishtha, and [thou hadst] one 
[other], when Agastya brought thee to the people. 11. And, Yasish- 
tha, thou art the son of Mitra and Yaruna, horn, o priest, from the 
mind of TJrvasi; all the gods placed thee — the drop fallen through 
divine contemplation — in the vesseL 12. He the wise, knowing both 
[worlds ?], with a thousand gifts, or with gifts, Yasishtha, being about 
to weave the envelopment extended by Yama, was produced from the 
Apsaras. 13. Bom at the sacrifice, and impelled by adorations, they 
[Mitra and Yaruna] let the same equal procreative energy fall into the 
"jar ; from the midst of this Mana (Agastya) issued forth ; from this 
men say the rishi Yasishtha w^as produced.’^ 

Two of these verses are quoted in the Nirukta, verse S, in xi. 20, 
and verse 11, in v. 14. See also Prof. Eoth’s Illustrations of tliat 
work, p. 64, where he states his opinion that the foregoing verses 
which describe the miraculous birth of Yasishtha in the stylo of the 
epic mythology, are a later addition to an older hymn. See the note 
in p. 321 of the First Yoiume of this work. 
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The two following passages also have reference to Imowledge super- 
natiirally communicated, or favours divinely conferred on Vasishtha. 
See VoL I. p. 325 

vii. 87, 4. Thaoha me Varum medhiraya trih sapta ndma aghnyd 
libhartti | vidvan padasya guhyd na mhad yugdya npral^ upa/r&ya 
iikshan | 

^‘Taruna said to me, the intelligent, the cow has thrice seven 
names/ The wise [god], though he Imows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation/* 

vii. 88, 4. Vasishtham ha Varyno navi d adhad rishim chakdra evapah 
maliobhih | stotdram viprah eudinatve ahndm yad nu dyavas tatanan yad 
ushasah | 

Vanina took Yasishtha into the boat; by his mighty acts, working 
sldlfaliy he (VarunaJ has made him a rishi ; the wise (god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolonged/^ (See Vol. I. p, 325 f. ; and compare E.Y. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. Vikdmitra.-^\u one or more of the texts which I shall next 
produce, a superhuman character is ascribed to Vi^vamitra, if not to 
the Kusikas. 

iii. 29, 15. Amitrayudho ma/rutdm tva praydh prathamajdh Irahmano 
viivam id viduh | dyumnavad Irahma Kukhduh erire eJcah eho dame 
Agnim samidhire | 

Combating their foes, like hosts of Maruts, (the sages) the first- 
born of prayer are masters of all knowlege ; the Hu^kas have uttered 
an enthusiastic prayer ; each of them has kindled Agni in his house/’ 
(See Yol. I. p. 347.) 

iii. 43, 5. Kuvid md gopdih karase janasya huvid rdjdnam Maghavann 
rijislian j kmid md rishim papivdmam sutasya kuvid me vasvah amri^ 
tasya iihsMh | 

Dost thou nbt'make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan ? dost thou not make me a 
rishi, a drinker of the soma ? wilt thou not bestow upon me imperish- 
able wealth ? ’’ (See YoL I. p. 344.) 

iii. 53, 9. Mahan rishir devajah devajutah astalhndi sindhvm arnavaM 
nrichahha^ j Visvdmitro yad avahat BtAdsam apriydyata Kuiihlhir 
Indrah J 
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“The great lishi (Yi^vamitra), leader of men, god-bom, god-im- 
pelled, stemmed the watery current. When Visvamitra conducted 
Sudas, Indra was propitiated . through the Kujsikas.’^ (See Yol. L 
pp. 342. Indra himself is called a Kau^ika in B.Y. i. 10, IL See 
Yol. 1. p. 347.) 

According to ix. 87, 3, of which IF^anas is the traditional rishi, 
certain mysterious knowledge is said to haye been possessed by that 
personage: 

J^isMr viprah pura~eta jandndm ribhur dhirah UianCi 'kdmjena> \ m 
chid viveda nihitam yad dsdm apichyam guhymi ndma yondm | 

“A wise rishi, a leader of men, skilful, and prudent, is Ulanas, 
through his insight as a seer ; he has known the hidden mysterious 
name applied to these cows.^’ 

Again in ix. 97, 7, it is said : Fra hdvyam Uianeva hruvdno devo 
d&odndm janimd vivaUi j 

“Uttering, like Usanas, the wisdom of a sage, the god (Soma) de- 
clares the births of the gods.” 

In a hymn of the tenth Mandala, the rishis* are spoken of as 
“seeing” the objects of their contemplation in a way which seems to 
imply a supernatural insight (see above, pp. 116, 118, 125 &.); in this 
hymn, x. 72, 1, 0, it is said : 

Fevdndffi na vayam jdnd pra/oochdma vip,any<j^d | uMhcshu iasyamd- 
neshu yah paiydd uttare yuge ] Brahmana^patir ctd Sa'di, harntidrah iva 
adhamat | devdndm purvye yuge asatali sad ajdyata ( 

“Xet us, from the love of praise, celebrate in recited hymns the 
births of the gods, — any one of us who in this later age may see 
them. Brahmanaspati has kindled these births, as a blacksmith [blows 
a flame] : in the earliest age of the gods, the existent sprang from the 
non-existent.” ^ (See Yol. I. p. 46.) 

Another not less decided instance of this use of the verb to see^ in 
the sense of supernatural insight, may be found in the verse of the 
Yalakhilya already quoted in Yol. II. p. 220, which will be cited 
below. See also x. 130, 6, which will be quoted further on* 

The next two passages speak of the radiance of the rishis. 

viii. 3, 3 (= S.Y. i. 250, and Yaj. S. 33, 81). Imdk u ivd puruvaso 

2* The first of these verses is translated by Prof. Benfey in his Glossary to the 
Sitraa-veda, p. 154, 
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giro mrdhmt'ii yah mama | joamhaHxvtnah imhayo mjpaichitaJp abhi sto* 
Mmr mushata | 

“Lord of abundant wealtti, may these prayers of mine magnify thee! 
Pure sages of radiant appearance have celebrated thee with hymns.’’ 

viii. 6, 10. Aham id M ^ituh ^ari medhdm ritmya jagralJia | aJiam 
Bury ah iva ajani 1 

“ I have acquired knowledge of the ceremonial from [my] father ; 
I have become like the sun.” (Is Indra the father here referred to ?) 

The following texts, which occur in. the last book of the Big-veda, 
speak of iapas (“fervour” or '' “austerity ”) being practised by the 
rishis much in the same way as the later epic literature does. This use 
of the .word is not known in the earlier books of the B. V. (See Boeht-* 
lingk and Both’s Lexicon, under the word tapasi) 

X. 109, 4. Devdh eiasyam avadanta furoe- sajyta risliayas tapase ye 
nuhedu?} ( 

“ The ancient gods spoke of her, the seven rishis who sat down for 
austere-fervour.” (See my article On the priests of the Yedic age ” 
in the Joum. Boy.-As. See. for 1866, p. 270.) 

X. 154, 2. Tapmd ye anadihrUydB tapasa ye Bvar. yayuh | iapo ye cha-^ 
hrire malm tarns chid ma api gachehaidt ( 5. 8ahasra-nithah Icavayo ye 
g&pdyanti sHryam risM^is tapasvato Yama tapojdn ap: gachhatdi | 

“ Let him (the deceased) go to those who turough austere-fervour 
are invincible, who by austere-fervour have gone to heaven, who have 
performed great austerity. 5. Let him go, Yama, to the sages of a 
thousand songs who guard the sun (see ’Wilson, Tish. Pur» vol. ii. 
pp. 284 ff.), to the devout rishis, born from fervour,” (See my article 
“ On Yama ” in the Joum. Boy. As. Soc.) 

X. 190, 1. cha satyam cha abhiddhat tapaso adhyajayata | tato 

rdtri ajdyata tatah samudrah arnarah j 

“Bight and truth sprang from kindled austerity; thence sprang 
night, thence the watery ocean.” 

In X. 167, 1, it is even said that Indra attained heaven by austerity: 

Tvafh tapah paritapya ajayak svah ( 

“ By performing austerity thou didst conquer heaven.” 

In some places the gods are said to possess in the most eminent 
degree the qualities of risliisy or Icavis, This may possibly imply, e cm- 
mrsOi that the rishis were conscious of a certain affinity with the divine 
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nature, and conceived themselves to participate in some degree in the 
superior wisdom and knowledge of the deities. 

B.Y. ii 31, 1, Tmm Agm prathamo Angirah riahir devo devanam alha- 
mil kimh sahhd ityddi | 2. T'vcm Ague pratlmmo Angirastamah hmir 
devanam parihhushasi vratam | 

‘^1. Thou, Agni, the earliest riaM xingiras, a god, hast been the au- 
spicious friend of the gods 2. Thou, Agni, the 'earliest and most 

Angiras-like sage, administerest the ceremonial of the gods.^^ 
i. 66, 2. . . . RiaMr na stulhvd vikshu prasmtah ityddi | 

^‘Like a risld, who praises [the gods], he (Agni) is famous among 
the people/^ etc, 

iii. 21, 3. . . , kreshthah samidhyaae yagnmya pra mitd Ihma [ 

‘^Thou, Agni, the most eminent risJii^ art kindled; be the protector 
of the sacrifice.’’ 

V. 29, 1. . . . Archanti tvd marutah pufa-dahhas tvam ealidm ruhir 
Indra asi dhirah j 

‘‘ The Maruts, endowed with pure dispositions, worship thee ; thou, 
Indra, art their wise risUd^ (Sayana, however, here renders riahi by 
draaktd^ ‘‘beholder.’’) 

vi. 14, 2. Agnir id Mprachetdh Agnir vedhaatamah rishih | 

Agni is wise; Agni is a most sage rishiJ^ 
viii, 6, 41, J^iahir M '^urvajd aai ekah Ikanah ojaau j Indra elwak- 
Myaae vaau 1 

“Thou art an anciently-bom riaUi who alone rulest by thy might; 
Indra thou lavishest riches. ’’ 

viii. 16, 7. Indro hralmd Indr ah riahir Indral^ pwu puru^Iiutah | 
malidn mahibhih kacMlhih | 

“ Indra is a priest, Indra is a riald^ Indra is much invoked ; he is 
great through his great powers.” 

ix. 96, 18 (= S.Y.ii. 526). iRiahi-mand yali risid-krit svarshdh adhaa-- 
ramthah padavih havindm [ 

“Soma, riald-mindedy riaM-maJeerj bestower of good, master of a thou- 
sand songs, the leader of sages,” etc. 

ix. 107, 7. . • . Riahir vipro mchakshanah | ivatJi kavir alhavo deva- 
vxtamdk ityddi | 

“A riahi^ a sage, intelligent, thou (Soma) wast a poet, most agreeable 
to the gods,” etc. 



252 THE EISHIS, AND THEIE OPINIONS IN HEOAED 


X. 27, 22. . . . Ind/tdya Bumad rishaye eJia itkshat j 

. Let [men] present libations to India, and oiferings to the nshiJ* 
X. 112. 9, Wi shu sida gana^ate ganeshu tvdm dhur vi'prafamam kavi^ 
num 1 na rite tvat Jcriyate Jcmcham are mahdm a/rlcam Maghavani chitram^ 
archa I 

Sit, lord of multitudes, among our multitudes ; they call thee the 
greatest of sages [or poets] ; nothing is done without, or apart from, 
thee \ sing, ATaghavan, a great and beautiful hymn.^^ 

X. 115, 5, Agnih kanvatamah karwa-sakhd ityddi | 

“ Agni is the greatest of the Kanvas, the friend of Kanva,” etc. 

II. The Vedic rishis, as we have seen, expected to receive, from their 
gods every variety of temporal blessings, strength, long life, offspring, 
ricnes, cattle, rain, food, and victory, and they also looked for forgiveness 
of their offences, and sometimes for exaltation to paradise, to the same 
benefactors. Hence it would be nothing more than we might have an- 
ticipated, if we should further find them asking their different deities to 
enlightentheir minds, to direct their ceremonies, to stimulate their devo- 
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. I think the 
following passages will justify this expectation hy showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idea that their prayers, 
praises, and ceremonies generally, were supernaturally suggested and 
directed. One of the modes (if not tiie most important) in which this 
idea is expressed is, as we sh^H discover, the personification of speech 
under different appellations. The following are the passages to which 
I refer : they are-— 

!First, such as refer to the gods generally : 

E.Y. i. 37, 4. Tra vah sardhayaglirishvaye tvesha-dyumndya iuslmine | 
Irrahma devuttam gdyata | 

To yonr vigorous, overpowering, energetic, host [of Maruts] sing 
the god-given prayer,” 

S.y. i. 299. Tvashtd no daivyam vackah Parjanyo Brokmanaspatih | 
futrair IhrdtrihUr Aditir nu pdtu no dushtaram trdmanaih vachah | 

“May Tvashtri, Paajanya, and Brahmanaspati [prosper] our divine 
utterance : may Aditi with her [?] sons and brothers prosper our in- 
vincible and protective utterance.” 
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In the next passage, tlie Kyron or prayer is spoken of as tnconcewalh, 

B.y. i. 152, 5. Achittam braJma jujushur yuvanah ityadi | 

The youths received with joy the incomprehensible prayer,’’ etc. 

In E.Y. X. 20, 10, Yimada, a rishi, is connected with the immortals : 

Agne Vimado mantsham urjondjpdd umritehMh sajosJtuh gira^ dvakshat 
sumatir iydnah ityddi | 

‘^0 Agni, son of strength, Yimada, united with the immortals, 
hastening, has brought to thee a product of thought, and beautiful 
hymns.” 

In the two following texts the gods are said to have generated the 
hymn or prayer : 

X. 61, 7. . • . Svddhjo ajanayan hrahma devdh Vaatoeh^atiih vrata^dm 
niratahhan | 

The thoughtful gods generated prayer : they fasMoned Tastoskpati 
the protector of sacred rites.” 

X. 88, 8. Suhta-^dham prailkamam dd id Agntm ad id Jiavir cyam^ 
yanta devdh ] sa eshdm yajno alhavat tanupdh iam dyaur veda tarn 
thivi tarn dpah, | 

The gods first generated the hymn, then Agni, then tho oblation. 
He was their sacrifice, the protector of their life. Him the Sky, the 
Earth, and the Waters know.” 

In the latter of the two following verses, Ydch (speech) is said to be 
divine, and to have been 'generated by the gods. Though i^eech is here 
spoken of generally, and nothing is said of the hymns, still these may 
have already come to be connected with her in the minds of the Yedic 
bards, as they were afterwards regarded as her most solemn and im- 
portant expression. 

B.Y.viii. 89, 10, Yad vdg mdanix michetandni rdshtrt devdn&m nuTunr 
sdda mandrd ] chatasrai urjam duduhe paydmsi kva svid asydh paramam 
jagdma j 11, JDemfh vdcham ajanayanta devds tdm vihardpah, paiam 
mdanti | ed no mandrd isham urjam duhand dhenur vdg amdn npa 
sushtutd d etu | 

Y^hen Yach, speaking unintelligible things, queen of the gods, sat 
down, melodious, she milked forth sustenance and waters towards the 
four quarters : whither has her highest element departed ? The gods 
generated the divine Yach ; animals of all kinds utter her ; may this 
melodious cow Yach, who yields us nourishmeut and sustenance, ^ — ap- 
proach us, when we celebi'ate her praises. 
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The last verse (as well as E.V. viii. 90, 16, which will be q^uoted 
below), derives some illttstratioa from the following passage of the 
Brihad Aranyaka TJpanishad, p. 982 (p. 251 English transL), in which 
also Yach is designated as a cow : 

Vacham dhemm ujpCmta | tasyds ckaivdrah stmidh svdhd-Jcdro mshaU 
Jcdro lianta-Mrah svadhd-hdrah 1 tasydh dvau stamu devdh upajivanti 
svahd’^Mram cha msliat-Mraiii clia lianta-kdram mamsliydh svadlid-Mram 
fitarak j tasydh ^rdmh rislidbho nano vatsah \ 

** Let a man worship the cow Yach. She has four udders, the for- 
mulsB svdJidf msha% hanta, and svadlid. The gods live upon her two 
udders, smhd and msTiat ; men upon hanta ; and the fathers upon 
8vadhd.‘ Breath is her bull ; the mind, her ealf.^’ 

The two verses, R.Y. viii. 89, 10, and 11, occur in the Nirukta, xi. 
28, 29. Eoth (in his Illustrations of that work), p. 152, says the un- 
intelligible utterance of Yach in verse 10, means thunder. ’Whether 
this be the case, or not, the word appears to have a more general signi- 
fication in the next verse, and to refer to speech in general, personified 
as a divine being. The speech which all the animals utter cannot of 
course he thunder. 

In some of the preceding verses of this hymn there is a curious refer- 
ence made to some sceptical doubts regarding the existence of India ; 
which I quote here, though unconnected with the present subject. 

E.Y. viii. 89, 3, 4. Fra su stomam hharata vdjayantam Indrdya sat- 
ya}% yadi saiyam asU | na Indro asti iti nemah u tmh aha IcaTi im da- 
dar^a ham dblii stavdma [ Aymi^asmi jaritah ^ahya md iha rUvd jdtdni 
alhi asmi mahnd 1 ritasya md ^radiso varddhayanti ddarUiro hhuvand 
dardarimi 1 

“ Present to India a hymn soliciting food, a true [hymn] if he truly 
exists. ‘ India does not exist,’ says some one : ‘ who has seen him ? 
whom shall we praise?’ ‘I am here, worshipper’ [answers India]; 
'behold me, I surpass all creatures in greatness; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.’ ” 

Second : the next set of passages which I shall bring forward either 
refer to SarasvatT, Yach, etc. (various names of the goddess of speech, 
or different personifications of speech, or of prayer), or at least speak 
of prayer as divine* 

E.V. i. 3, 11, 12. Chodayitrl eunrUanam chetantl sumatlndm ] yaj- 
natJi dad/ic Sanmatl | . . . . dhiyo mvd mrdjati | 
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“ Sarasvatl, who furthers our hymns, and who is cognizant of our 
prayers, has sustained our sacrifice She enlightens all intellects.^* 

i. 22, 10. AgnahAgm tha avase JBCotrd'm, yavisJitha £7idratim [ Varu-‘ 
trim DJiisJianam mJia | 

Bring here, youthful Agni, to our help, the wives [of the gods], 
Hptra, Bharati, Yarutri, and Bhishana.** 

( Varutrz, the eligible,** may be merely an epithet of Bhishana 
wbicb, according to Sayana, at least, is = vdg-devl, ‘‘ the goddess of 
spefech.** ) 

i. 31, 11. lldm akriman manushmya iamnim ityddi ( 

The gods made Ila to be the instructress of men.’* (See Professor 
"Wilson’s note on this passage, p. 82 of hia translation of the B.Y. vol. i.) 

ii. 3, 8. Sarasvatl sadliayanti dhiyam nah lid devl Blidratl vihaturt- 
tih 1 Tisro devth svadliayd larhir edam acTiMdram pdntu iaran<m 
shadya [ 

. ‘f May Sarasvatl, perfecting our hymn, may the divine Ila, and the 
all-pervading Bharati ; may these three goddesses, seated on the place 
of sacrifice, preserve by their power the sacrificial grass uninjured.** 
(See Prof. Muller’s translation of part of the verse.in the Journ. Eoy. 
As. Soo. for 1867, vol. iii. p. 224.) 

iii. 18, 3. . . • • Yavad tie IraJmand vandamdnah imdm dkiyam iaia^ 
seydya demm 1 

Worshipping thee’ with a prayer according to the best of my power, 
in this divine hymn, to obtain unbounded wealth.” 

iv. 43, 1. Ka u iravat Jcatamo yajniyanam mnddru devah hatamo 
jmJidte 1 Icasya imam devlm amritesliu preshthdm hridi ireshyuma susK^ 
tutiifi suhavydm | 

“ Who will hear us ? which of all the objects of adoration ? which 
of aU the gods will be gratified by our praises ? In the heart of whom 
among the immortals can we lodge this our divim and dearest hymn 
of praise and invocation ? ** 

vii. 34, 1. Fra iiihrd eiti devl mmnislid asmaf sutashto ratlio na vdji j 

''May prayer, brilliant and divine, proceed from us, like a well- 
fabricated chariot drawn by steeds.” 

vii. 34, 9. AIM vo d&vm Shiyam^ dadidTwam jpra vo dmatrd vdchafn 
hfinudMam | 

Compare the same phrase dhiyam devm ia A.Y. iii. 16, 3, and dmvya pdcka in 
A.y. viii. 1, 3. 
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Eeceive towards you the divine hymn ; proclaim the song for your- 
selves among the gods/^ 

viii, 27, 13. Bevaffi devarh 'hmma vajasdtaye grinanto devyd dJiiya | 

** Let us invoke each of the gods to bestow riches, praising them with 
a divine hymn.^* 

viii. 90, 16. Vacho-vidafh vdcham udirayantWi vihdlMr dMbhir tcpa- 
tislithamdndm | devtm develhyah pa/ri eyusMm gam d md avrilcta marttyo 
dalJirachetdh \ 

Let not any mortal of little intelligence do violence to the cow, the 
divine Tach, who is skilled in praise, who utters her voice aloud, who 
arrives with all the hymns, and who has come from the gods.” 

ix. 33, 5. Ahhi Irahmir anushata yahvtr ritasya malar o ma/rmrijyante 
divah iiium | 

xhe great and sacred mothers of the sacridce have uttered praise ; 
they decorate the child of the sky.” 

X, 71, 1. Brihaspafe prathamam vdcho agraih yat prairata ndmadlie- 
yam dadhdnah | yad esMm ires%tham yad aripram dsil prend tad eshdm 
nihitam guhd dvih | 2. SaHum iva titaund punanto yatra dhlrd^ manasd 
vdcham ahrata | aira eahMyah sahhydni Jdnate hhadra eehdrh laJcshmtr 
nihitd adhi vdchi | 3. Yajnena vdchah padaviyam dyan tarn anvavindann 
f^shishu pravuhtdm | idm dhhritya vyadadhuh purutrd idm sapta relhd^ 
dbhi sannmante \ 4. TTia i/oahpakyan na dadaria vdek'^m uta tvahirinvan 
na Sri^oti endm | uio fvasmai tanvam visasrejay^vapatye tdatl auvdsdh | 
6. Uta tvam sakhye sihirapilam dJmr nainam Jiimanty api vdjinesJiu ( 
adhmvd ckarati mdyayd eeha vdcham Suh’uvdn aphaldm apmhpdm | 6. 
Tas titydja saohuvidain sahJidyaM na tasya vdchi api Ihdgo aeti [ yad im 
irinoti alahafh ipinoti na hi praveda sukritasya panthdm | 

1, When, 0 Brihaspati, men sent forth the first and earliest utter- 
ance of Yi^ (speech), giving a name (to things), then all which was 
treasured within them, the most excellent and spotless, was disclosed 
through love. 2. Wherever the wise, — cleansing, as it were, meal with 
a sieve, ^ — have uttered speech with“ intelligence, there friends recognize 
[theh] friendly acts; an auspicious fortune is impressed upon their 
speech. 3. Through sacrifice they followed the track of Yach, and 
found her entered into the rishis : ^ taking, they divided her into many 
portions ; her the seven poets celebrate. 4. One man, seeing, sees not 

2® See the use made by Sankara of this text, ahore, p. 105. 
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Yacli ; anotlier, liearmg, hears her not ; to another she discloses her 
form, as an elegantly attired and loving wife displays her person to her 
husband. 5. They say that one man has a sure defence in [her] friend- 
ship ; men cannot overwhelm him even in the conflicts (of discussion) ; 
but that man consorts with an unprofitable delusion who has [only} 
heard speech [Vach] which is [to him] without fruit or flower. 6. He 
who has abandoned his discerning friend, has no portion in Vach ; what- 
ever he hears he hears in vain ; he knows not the path of virtue.” 

The second, fourth, and fifth verses of this obscure hymn are quoted 
in the Hirukta, iv. 10 ; i. 19, 20 ; and are explained in Professor Hoth's 
lUmstrations. Verses 2 and 4 are also quoted and interpreted in the 
Mahabhashya; see pp. 30 and 31 of Dr. Ballantyne^s edition. The 
verse which is of most importance for my present purpose, is, however, 
the third, which speaks of Vach haying entered into the rishis.” See 
the First Volume of this work, pp. 254 f. The idea of Vach being 
divided into many portions will be found again below in B.V. x. 125, 3. 

X. 110, 8 (=Vaj. S, 29, 33). J[ no yajnam JBMratl iuyam eiu /to 
manmhvad iha clietayantl | . tisro devir larhir a idam syomm Sarasvatl 
svapasah mdaniu | 

^^Let Bharatl come quickly here to our sacrifice, with IJa, who in- 
structs us like Manush [or like a man], and with Sarasvatl : let these 
4hree goddesses, skilful in rites, sit down upon this beautiiol sacrificial 
grass.” 

X. 125, 3. Aham rdshtri sangamant vasdndni cMkitusM pratliamd 
yajniydndm j tarn md devd vyadadhuh purutrd Ihuruthdtrdm hhuri 
dvekayantlm 1 4. Maya bo annam atti yo vipaiyati yah prdniti yaim 
irinoti uktam ] amantam mam te 'Upa hshiyanti irudhi iruta kraddhivam 
te vadami | 5. Aham em Bvayam idam vadami jushtafh devehhir uta md* 
nnshehhih | yam Jedmaye tarn tam ugraih hrinomi tarn hrahndnam tam 
fishim tam sumedhaki [ 

3. I am the queen, the centre of riches, intelligent, the first of tho 
objects of adoration ; the gods have separated me into many portions, 
have assigned me many abodes, and made me widely pervading. 4. He 
who has insight, he who lives, he who hears [my] sayings, eats food 
through me. These men dwell in my vicinity, devoid of understand- 
ing. Listen, thou who art learned, I declare to thee what is worthy of 
belief. 6. It is even I myself who make known this which is agreeable 

17 
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both to gods and men. Him. whom I love I make terrible, [I make] 
him a priest, [I make] Mm a risM, [I make] him intelligent.’^ 

X. 176, Tra devaih devyd dMyd hharata Jdtavedasam Jiavyd no 
rahsJiad dnusjiak 1 

By divine prayer Wing Mtber Jatavedas : maybe present our ob- 
lations in order.” 

X. 177, 1. Patangam aktam asiirasya may ay d hrida paiyanti manasd 
vipakcMtah ] samudre aniah kavayo vichalcskate martcMndm padam 
icKhmii mihaBah j 2. Patango vacham manasd Ulhartti tdyn Gandharvo 
avadacl garhhe antah | tarn dyotamdnum svaryam manisltdm ritasya pade 
kavayo nipdnti | 

“1. Sages behold with the heart and mind the Bird illuminated by the 
wisaom of the Asnra : the wise perceive him in the (aerial) ocean : the 
intelligent seek after the abode of his rays. 2. The Bird cherishes 
speech with his mind : the Gandharva hath uttered her in the womb : 
the bards preserve in the place of sacred rites this shining and celestial 
intellect.” (See also x. 189, 3, vuk paiangdya dhvyate.) 

Third : I shall now adduce the passages in which other Yedic deities, 
whether singly or in concert, are spoken of as concerned in the pro- 
duction of the hymns : 

Aditi , — In B.Y. viii. 12, 14, Aditi is mention 3d as fulfilling this 
function : 

Yad uta svardje Aditih stomam Indruya jljanat puru-praiastam utaye 
ityddi ) 

** When Aditi generated for the self -resplendent Indra ahymn abound- 
ing in praises, to supplicate succour,” etc. 

Agni, — BY. i. 18, 6, 7. — Sadasaspyatim adlhidam priyam Indrasya 
Mnyam | sanim medlium aydsisham [ yasmdd rite na> siddhyati yajno 
vipaseMtas cliana | sa dliinum yogam invati | 

6. 1 have resorted, for wisdom, to Sadasaspati (Agni),.the wonder- 
ful, the dear, the beloved of Indra, the beneficent; (7) without whom 

S' This passage, •which is eom-monly understood of TSch, occurs also in the Atharva- 
Tcda, iv, SO, 2d'., but “with some various readings, as are.^aijantah for aveHuyantlmy 
and iraddheyam for sraddhivami eXc. The hymn is translated by Mr. Colehrooke, 
Ess. i. 32, or p. 16 of Williams and Norgate's edition. Professor Whitney, as I learn 
from a private communication ■with which he has favoured me, is of opinion that 
there is nothing in the language of the hymn which i.s specially appropriate to Vach, 
HO na to justify the ascription of it to her as the supposed ntterer. 
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the sacrifice of the wise does not succeed : he promotes the course of 
our hymns.’’ 

iv. 5, 3. SdmO' dvi-harJiuh maJii tigma-hhrishtih sahaBra-retdh vrisJiahhas 
tuvishmun | pacIcoJi na gor apaguTImiti vividddn Agni/r makyam fra id u 
vocliad manuliOM [ 6. Idam me Ague hiyate pdvaka aminate gxmm hlid- 
ram na manma j Brihad dadhatha dliruhatd galMram yalveam fruhthani 
fray am mptadlidtu | 

‘*Agni occupying two positions, the fierce-fiaming, the infinitely 
prolific, the vigorous, the powerful, who knows the great hymn, mys- 
terious as the track of a [missing] cow, has declared to me the know- 
ledge [of it]* 6. To me who am feeble, though innoxious, thou, o Agni, 
the luminous, hast given, as a heavy load, this great, profound, and ex- 
tensive Prishtha hymn, of seven elements, with efficacious oblations.” 

iv. 6, 1. Tmfii hi vmam ahhi mi manma pra vedhasai chit tirasi 
manishdm | 

Thou presidest over all thoughts [or prayers] ; thou augmentest the 
intelligence of the sage.” 

iv, 11, 3. Tvad Ague hdvyd tmd marxUshdB had ukthd jay ante 
radhydni | 

^^Prom thee, Agni, are generated poetic thoughts; from thee the 
products of the mind ; from thee effective hymns.” 

X. 21, 5. Agnirjuto Atharvand vidad visvum hdtyd | 

Agni, generated by Atharvan, is actjuainted with all wisdom.” 

X. 91, 8 Medhdhdram mdathasya prosddhanam Agnim ityddi | 

*^Agni, the giver of understanding, the accomplisher of sacrifice,” 

X. 4, 5. Yad vo vayam pramindmo vrafdni vidmhdm devdh avidmtm 
rdsah | Agnis tad visvam dprindti mdvdn yebhir devdn rifuhhih kalpa- 
ydti I Yat pdlcatrd manasd duyichdahsha^ na yajnasya manvate Tnartyd^ 
sah I Agnis tad hotd kratuvid injdnan yaJish{ho demn rituso yajdii | 
When, 0 [ye] gods, we, the most unwise among the wise, transgress 
the ordinances of your worship, the wise Agni completes them all, at 
the stated seasons which he assigns to the gods. When men, devoted 
to sacrifice, do not, from their ignorance, rightly comprehend the mode 
of worship, Agni, the skilful saerificer, and most eminent of priests, 
knowing the ceremonial, worships the gods at the proper seasons.” 

(As rites and hymns were closely united in the practice of the early 
Indians, the latter finding their application at the former; if Agni was 
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supposed to he the director of the one, viz,, the oblations, he might easily 
come to be also regarded as aiding in the production of the other — the 
hymns. Terse 4 occurs also in the A.Y. xix. 59, 1, 2, where, however, 
djorinatu is read instead of dprindtif and in place of the words yelUr 
devaUf etc., at the close of the verse, we have, 8oma§ oka yo hrdkmanan 
a meia I “and Soma, who entered into the priests.’’) 

BrahmmspatL — H.Y. i. 40, 5, 6. Tra numm jBrakmanasjpatir man- 
tram vadati uhthyam | yaminn Indro Varuno Mitrak Aryamd devdh 
okamd ckahrm j Tmi id vockema vidatkeshu kamlkwam mantram devaJi 
amkasam ityddi | 

“ Brahmanaspati (abiding in the worshipper’s mouth, according to 
the scholiast) utters the hymn accompanied with praise, in which the 
gods, Indra, Yaruna, Mitra, and Aryaman, have made their abode. Let 
us utter, gods, at sacrifices, that spotless hymn, conferring felicity.” 
(Both in Hs Lexicon considers okas to mean “good pleasure,” “ satis- 
faction.” See also his Essay on Brahma and the Brahmans, Journal of 
the Germ. Or. Soc. i. 74.) 

Bri^ia8]oaU. — B.Y. ii. 23, 2. TIsrak im 8urybjyotukd maho miveshdm 
ijjamtu Iralmandm asi \ 

“ As the sun by his lustre instantly generates rays, so art thou (Bri- 
haspati) the generator of all prayers.” 

X. 36, 5. A Indro larkih sidatu pinvatdm Ild JBrikaspatil}. sdmalkir 
rihvo archatu | 

“ Let Indra sit upon the sacred grass ; let I|a abound in her gifts ; 
let the bard Brihaspati offer praise with hymns.” 

Gandharva. — According to Professor Both (see under the word in his 
Lexicon) the Gandharya is represented in the Yeda as a deity who 
knows and reveals the secrets of heaven, and divine truths in general ; 
in proof of which he quotes the following texts : 

B.Y. X. 139, 5. Vihdvasur ahki tad no grinatu divyo Gandharvo 
rajaso vimunah | Tad vd ghd satyam uta yad na vidma dJiiyo hinvdno 
dkiyah id nah avydh 

“ May the celestial Gandharva Yisvavasu, who is the measurer of 
the atmosphere, declare to us that which is true, or which we know 
not. May he stimulate our hymns, and may he prosper our hymns. 

A.Y. ii. 1, 2 . Ira tad voclied mnriiasyamdvdn Gandharvo dkdma para- 
mam gxdhd yat \ 
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^‘May tlie Gandharva, wlio knows tke (secret of) immortality, de- 
clare to us that supreme and mysterious abode/’ 

Indra, — hi. 54, 17. Mahat tad vah Jcavayai cMru ndma yad ha 
devdJf. Ihmatha vthe Indre | saMd fiihkuhhify puruhuia ^riyelhir imam 
dhiyam sataye tahsJiata nah [ 

Great, o sage deities, is that cberished distinction of yours, that 
ye are all associated with Indra. Do thou, much invoked (Indra), our 
friend, with the beloved Eibhus, falnoate (or dispose) this hymn for 
our welfare.” (This may merely mean that Indra Was asked to give a 
favourable issue to the prayer of the worshipper, not to compose his 
hymn for him. See Both’s Lexicon, under the word tahh^ 3.) 

vi. 62, 3. Tvam haviifi ohodayah arJcasdtm ityddi [ 

Thou (India) didst stimulate the poet in the composition of his 
hymns,” etc. (Sayana renders ar’kasdtau, ‘‘for the sake of finding 
food.”) 

vi. 18, 15. Krishva fcritno akritam yat U asU uktJia'ni naviyo jana^^ 
yasva yajnaih | 

“Energetic (India), do what thou hast never yet done; generate a 
new hymn with the sacrifices.” 

vi. 34, 1. Safh cha tve jagmur girali Indra purvir vi cha tvad yanti 
vihh'oo manishdh ( 

“ Many hymns are congregated in thee, o India, and numerous pro- 
ducts of the mind issue from thee.” (This half- verse has been already 
quoted in p. 227.) 

vi- 47, 10 . Indra mrila maJiyam jivdtum ichcha choddya dhiyam ayaso 
na dJidram j Yat Mneha aham tvdyur idaih vadami tajjushasva kridhi md 
deva/oantam ] 

“ 0 Indra, gladden me, decree life for me, sharpen my inteUect like 
the edge of an iron instrument. Whatever I, longing for thee, now 
utter, do thou accept ; give me divine protection.” (Compare with the 
word clwdaya the use of the word prachodayat in the Gayatri, B..V. iiL 
62, 10, which will be given below.) 

vii. 97, 3, Tam u namasd havirlhih suievam Brahmamspatim grinishe [ 
Indraih sloho mahi daivyah sishahtu yo IraJmiano devakritasya rdjd | 6, 
Tam d no arkam amrUdya jushtam ime dhdsur amritdsah pwrdjdh ityddi [ 

“ 3. 1 invoke with reverence and with offerings the beneficent Brah- 
manaspati. • Let a great and divine song celebrate Indra, who is king 
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of tRe prayer made ly the gods, 5. May tliese ancient immortals make 
tRia our hymn acceptable to the immortal,” etc. 
viii, 13, 7. Fratna-mj jamya girah srinudhi jaritur hamm j 
“ As of old, generate hymns ; hear the invocation of thy worshipper,” 
viii. 52, 4. Ba jgratnathd havi-vridJiah Lidro vdlcasya vahhanih | 
*'Indra was of old the promoter of the poet, and the augmenter of 
the song,” 

viii. 78, 6. Yaj jdyathd apurvya Maghavan Vrittra-hatydya ] tat pri- 
tMvim aprathayas tad astabhidh %ita dydm | 7. Tat te yajno ajdyata tad 
arhah uta hasicriti/i | tad viivam ahliihhur asi yaj jdtam yaoh cha jantvam | 
‘^T»'’hen, o unparalleled Maghavan, thou wast born to slay Vrittra, 
thou didst then spread out the earth (the bi'oad one) and sustain the 
sky : then thy sacrifice was produced, then the hymn^ and the haskriti : 
(since) then thou surpassest everything that has been, or shall be, born.” 

Her'' therefore the hymn is asserted to be as old as Indra ; though 
nothing more need be meant than that hymns then began to be pro- 
duced, The hymn in which this verse occurs is not necessarily meant. 

X, 112, 9. Ni s/m sldci gampate ganeshu teatn dliur vipratamaf/h Icavl-- 
ndm [ na rite tvat krlyate kincliana are mahdm arlcam Maghavan cliitram 
arelia \ 

Lord of assemblies, sit amid our multitudes ; they call thee the 
wisest of poets. JToihing is done without^ or apart from thee ; sing, o 
Maghavan, a great and beautiful hymn.” (Already quoted in p. 252.^ 
Indra and Vlslim. — R.V. vi. 69, 2. Yd vikasdm janltdru matindm 
Indrd- Vishnu halam soma-dhdnd \ Fra vdm girah sasyainandh avantu 
pra stovidso glyamdndsah arJcai/i | 

Indra and Vishnu, ye who are the generators of all hymns, who 
arc the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are chaunted with en- 
comiums.” 

Indra and Varum, — The following passage is not, properly speaking, 
a portion of the Pdg-veda, as it is part of one of the Yalakhilyas or apo- 
cryphal additions (described in YoL II. p. 210), which are found in- 
serted between the 48th and 49th hymns of the 8th Mandala. From its 
style, however, it appears to be nearly as old as some parts of the E.Y. 

xi. 6. Indruranmd yad rishihhyo manishdm vdeho maim initam 
adattam agre [ ydni sthdndny asrijanta dhiruh yajnadi tamdnds tapasd 
'‘hhyapakjam j 
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ladra and Yaruna, I have Been through austere-fervour that which 
ye formerly gave to the rishis, wisdom, understanding of speech, sacred 
lore, and all the places which the sages created, when performing sacri- 
fice/’ (See YoL II. p. 220.) 

The Maruts. — H.Y, viii. 78, 3. Pra tali Indray a hriliate llaruto Irali- 
ma archata | 

Sing, Maruts, your hymn to the great Indiu.” (Compare verse 1, 
of the same hymn, and the words hrahmaJerita Mdrutena ganena in 
iii. 32, 2.) 

Pv.sha7i. — ^B.Y. X. 26, 4. Mahislmald ttd vayam amdkam deva Pmhan 
matind)7i eha Budlianam viprdnum clta udhavam | 

‘‘'We have called thee to mind, divine Pushan, the accomplisher of 
our hymns, and the stimulator of sages.” (The first clause of this, how- 
ever, may merely mean that the god gi vts effect to the wishes expressed 
in the hymns. Compare vi, 56, 4 ; Yad adya tvd piurmhtuta hratdma 
dasra mantumah | tat su no manma sddliaya | “ Accomplish for us the 
(objects of the) hymn, w^hich we utter to thee to-day, o powerful and 
wise god.” 

Savitri, — E.Y. iii. 62 (= S.Y. ii. 812, and Yaj. S, iii. 35). Tat Sa* 
vitur taremjam hkargo devasya dhlmalii ] dhiyo yo nah prachodayut | 

“ We have received that excellent glory of the divine Savitri ; may 
he stimulate our understandings [or hymns, or rites].” 

(This is the celebrated Gayatri, the most sacred of all the texts in 
the Yeda. See Colebrooke’s Misc, Ess. i. pp. 29, 30, 127, and 175; or 
pp. 14, 15, 78, and 109 of Williams and Korgate’s ed. Bonfey (S.Y. 
p. 277) translates the Gayatri thus: “May we receive the glorious 
brightness of this, the generator, of the god who shall prosper our 
works.” On the root from which the word dJtimaU is derived, and its 
sense, see also Bohtlmgk and lioth’s Lexicon, dkd and dhl ; and 
compare my article “ On the Interpretation of the Yeda,” Journ. Koy. 
As. Soc. p. 372. 

The Linga Purana (Part II. sec. 48, 5 ff., Bombay lithographed ed.) 
gives the following “ varieties ” of the Gayatri, adapted to modem 
Shiva worship : 

Gdyatrl’^lheddh | Tatpiirmlidya tuhnahe vdg-vimddhdya dklmahi j 
Tan, nah S'ivah prachodayat j Ganamhikfnjai tidmaJie karma-aiddhtjai 
clta dhlmaM ] Tan no Gaurt pracliodayui j Tatparmlidya vidinalie ITahl- 
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devd.ya dUmaJii | Tm no Rudrah prachodayat | Tatpuruskaya vidmaho 
Vakt/tatiindaya dhimahi \ Tan no Bantih prachodayat [ Mahdsenaya vid-^ 
m the vdy-visuddhaya dhimahi | Tan nah Shandah prachodaydt 1 T'hhna- 
iringdya vidmahe Vedapadaya dhimahi ( Tan no Vrishah prachodayad 
ityadi ( 

L We contemplate That Purusha, we meditate him who is pure in 
speech ; may That Siva stimulate us. 2. We contemplate Ganamhika, 
and we meditate Harmasiddhi (the accomplishment of works) ; may 
That Gauri stimulate us. 3. We contemplate That Purusha, and we 
meditate Mahadeva ; may that Eudra stimulate us. 4. We contemplate 
That Purusha, and we meditate Yaktratunda (Gane^a)j may That 
Danti (the elephant) stimulate us. 5. We contemplate Mahasena 
(Kartikeya, and we meditate him who is pure in speech ; may That 
Skanda stimulate us. 6. We contemplate Tikshnasrmga (the sharp- 
homed), and we liaeditate th«; Yeda-footedj may Yrisha (the bull) 
stimulate us.^* 

Soma. — E.Y. vi. 47, 3. Ay am me pitah udiyariti vdeham ay am mam- 
sham niatim afigah | 

This '[soma], when drunk, stimulates my speech [or hymn]; this 
called forth the ardent thought.” 

It may be said that this and the other following texts relating to 
Soma, should not he quoted as proofs that any ideaoi* divine inspiration 
was entertained by the ancient Indian hards, as they can mean nothing 
more than that the rishis were sensible of a stimulating effect ou their 
thoughts and powers of expression, produced by the exhilarating 
draughts of the juice of that plant in which they indulged. Eut the 
rishis had come to regard Soma as a god, and apparently to be passion- 
ately devoted to his worship. See the Second Yolume of this work, 
pp. 470 ff., and especially pp. 474, 475 ; and my account of this deity 
in the Journal of the Eoyal Asiatic Society for 1865, pp. 135 ff. 

Compare what is said of the god Dionysus (or Eacchus) in the Bacchge 
of Euripides, 294 : 

Mavrts 5 * 6 dai/uaV' rib yhp 
Kct2 rh fiat/iuSes iroKKhv 

, "Otov ykp & *€i$ rh %XO-q iroXhi 

Jtiiyuv rh rohs pLcpi.7jp6Tas Troitt, 

X retain here tliis sense of the word, which is probably the most commonly 
received. 
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“ And this deity is a propliet. For BaccHc excitement and raving have in them 
much prophetic power. For when this god enters in force into the body, he causes 
those who rave to foretell the future/' 

E.V. viii. 48, 3. Apdma somam amrttdh abhuma aganma jyotir mi- 
dama devan j kim nunam asmdn krinmad ardtih him u dJiurttir amrita 
martyasya ( 

have drunk the soma, we have become immortal, we have 
entered into light, we have known the gods ; what can an enemy now 
do to us^ what can the malice of any mortal effect, o immortal god?*'*® 

(This passage is quoted in the commentary of Gaudapada on the 
Sankhya Karika, verse 2, and is translated (incorrectly as regards the 
last clause), by Prof. "Wilson, in p. 13 of his English version.) 

A curious parallel to this last Yedic text is to be found in the 
satirical drama of Euripides, the Cyclops, 578 ff j though there, of 
course, the object is merely to depict the drunken elevation of the 
monster Polyphemus : 

'O S’ ovpav6s jJiOL crvfXfL^fiLyfi&os Voicet 
Tp TP (I>€p€(r6aij tov Ai6s re rhv 6p6pov 
A€i^(r(rw rb Ttav re daiii6vo)v ayvhv 

** The sky, commingled with the earth, appean 
To whirl around; I see the throne of Jove, 

And all the awful glory of the gods.” 

E.Y. ix. 25, 5. Arusho janayan girah Somali pavate dyu$hag Indram 
gachcJian havihratuh | 

The ruddy Soma, generating hymm^ with the powers of a poet (or 
with the understanding of a sage), united with men, is puriffed, resort- 
ing to Indra.’^ 

ix. 76, 4 Hid matindm asamashta-kavyali ] 

[Soma] father of our hymns, of incomparable wisdom.’’ 

ix. 95, 2. Sa/rih srijdnak patJiydm rita^ya iyartti vdcham ariiwa 
ndvam ] devo devdndrh guhydni ndma dvishhrinoti larhuhi pravdche [ 

29 This text may he versified as follows : 

We’ve quaffed the soma bright, 

And are immortal grown ; 

We’ve entered into Ught, 

And all the gods have known. 

What foeman now can harm, 

Or mortal vex ns, more ? 

Through thee, beyond alarm, 

Immortal god, we soar. 
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^^Tbe golden [Soma] when poured out along the path of the cere- 
mony, 0ends forth his voice, as a rower propels a boat. A god, he 
reveals the mysterious natures of the gods to the bard upon the sacred 
grass/’ (See H.Y. ii. 42, 1, and x, 116, 9, quoted in p. 240.) 

ix, 96, 5 (= S.Y. ii. 293-5). Bomah pamte janita matlndm janitd 
divo janitd prHluryaJt | janita Agncr janitd suryasya janita Indrasya 
janita uta Vlslmoh | 6. JBraJimd devdndm padavih Jcavindm rishir mprdndm 
niahisho mrigdmm | syeno gridhrdndm svadJiitir mndnafh Bomah pavi- 
tram atz eti rellian ( 7. Prdvivipad vdchah urmm na sindhur girak 
somah pavamdno manislidh ityddi [ 

Soma is purified, he who is the generator of hymns, of Byaus, ol 
Prithivi, of Agni, of Surya, of Indra, and of Yishnu. 6. Soma, who 
' is a bvahman-pricst among the gods (or priests), a leader among the 
poets, a rishi among sages, a buffalo among wild beasts, a falcon among 
vultures, an axe amid the forests, adv^ances to the filter with a sound. 
The purified Soma, like the sea rolling its waves, has poured forth 
songs, hymns, and thoughts,” etc. (See Benfey’s translation of this 
passag_e in his Sama-veda, pp. 238 and 253; and INfirukta^parisishta, 
ii. 12, 13.) 

Vanina. B.Y. viii. 41, 5, 6. Yo dharttd lliuvandndm yah um'dndm 
apichyd veda namani guhyd | sa kavik Mvyd puru rfepam dyaur iva 
puehjati .... I Tamiin viimni kavyd chakra ndhhir ivi 4rita ityddi [ 
‘-'He who is the upholder of the worlds (Yaruna), who knows the 
secret and mysterious natures of the cows, he, a sage [or poet], manifests 

sage [or poetical] works, as the sky does many forms In him all 

sage works abide, as the nave within a wheel,'’ etc. (See R,Y. vii. 
87, 4, in.p. 248, and ix. 95, 2, above, in this page.) 

Vanina^ Ultra, and Aryaman.--’R.Y. vii, 66, 11. Vi ye dadhuh sarch 
dam masam ad ahar yajnam akttim dm ad richam | andpyam Varuno 
Mtirah Aryanid kshatraifi rdjdnah dsata | 

The kings, Yaruna, Mitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Rich, 
possess an unrivalled power.” 

30 It appears from Prof. Benfey^s note on S.V. ii. 291 (=RV. ix. 96, 6, quoted 
here), that tlie scholiast on that passage makes devanum == ritviJCim, “priests,*' 

31 As this verse ascribes the formation of the Rich to the gods v;ho are named in 
It, my remark, in p, 3aho^c, that the rurusha Sokta contains “ the only passage 'in 
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The follomug passage of the Hig-veija has (as we have seen above, 
p. 69, note 79, and p. 75) been quoted by Indian commentators and 
aphorists to prove the eternity of the Veda, on its own authority : 

E.Y, viii. 64, 6. Tasynai nunayyi alhidyave vdchd Virupa niii/ayd | 
msline chodasra suBlitictim [ 

‘^Sentl forth praises, Virupa, to this heaven-aspiring and prolific 
Agni, with pyf'-^potual voice, (See i. 45, 3, etc., quoted above, p. 220.) 

There is, however, no reason whatever to suppose that the words 
nityayd vdelia mean anything more than perpetual voice. There is no 
ground for imagining tliat the rishi entertained any such conception as 
became current among the systematic theologians of later times, that 
his words were eternal. The word nitya is. used in the same sense 

perpetual’’ in li.V. ix. 12, 7 (= S.V. ii. 55, 2), where it is said of 
Soma: nitya-ntotro vayiaspaiir (Ihuium aiitar itijddi'\ The monarch of 
the woods, contmually-praiscdf among the hymns,” etc., as well as in 
the two following texts 

H.V. ix. 92, 3. — Somali punuyiah sadah eti nitymi Uyddi ( 

The pure Soma comes to his perpetual abode [or to his abode oon- 
tinx{aTly\ etc. 

X. 39, 14 (quoted above, p. 236), Nitydm na Bumm tanayau da- 
dhundh | 

** Continuing the series like an unhrohen line of descendants.’ 

The tenor of the numei'ous texts adduced in this Section seems 
clearly to establish the fact that some at least of the ancient Indian 
rishis conceived themselves to be prompted and directed, in the com- 
position of their hymns and prayers, by supernatural aid, derived from 
various deities of their pantheon. It may add force to the proof de- 
rived from these texts, aud show that I am the less likely to have mis- 
understood their purport aud spirit, if I adduce some evidence that a 
similar conception was not unknown in anotlier region of the ancient 
Indo-Euro]>ean world, and that the expressions in which the early 
Grecian bards laid claim to nn inspiration emanating from the Muses, 
or from ApoUo, were not mere figures of speech, but significant, origin- 
ally, of a popular belief. Most of the following passages, from Hesiod 

the liynms of the 11. V. in which the creation of the Vedas is described,” requires some 
qnaUficuticui. 
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and Homer, in wMcIl this idea is enunciated, are referred to in Mr. 
Grote^s History of Greece, i. 478. 

Hesiod, Theogony, 22 : 

*'Ai yi5 iro6^ *Hcr(o8op HotK^v eSlda^ap aoiB^v 
"^Apyas TTOtfialyovd' ‘EAtKcDj/oy 8wo (aOioto. 

T6yBe Be fie vp^Tiffra Beal vphs fivBoy eeirray, 

Movffai 'OAvfnridBeSj Kovpai Alos diyi6xoto, 

Uoifieyes &ypav\ 0 L, /ctf/c’ iKeyx^ay yaffrepes Ziov, 

"'iBfiey •il/evBea iroAAi Aeyeip irilffioi(rip bfioia^ 

’'iBfiep 5’, Iut’ idehafiep, ahTjOda fivBijcraaBat, 

*0.5 €(pa<rap Kovpai fieydXov Alos dpTieiretaP 
Kai fioL ffiCTirrrpov ISov, Bd<f>pif}s ipidTjXeos Z(^ 0 Pt 
Ap^acrai dTjrirdv' ivivpevffap Be fioi dvB^p 
QeiTjVf ciJS K\eloifii rd t* iffcrdfieva^ 5tp6 iSprUf 
Kal fie KeXopd* vfipeTp fiaxdptap yevas hep eopratp^ 

'^(pds T* auras npurdp re /col SoTepop hhv delBeiP* 

‘TThe Muses once conferred the dower 
On Hesiod of poetic power, 

As underneath the sacred steep 
Of Helicon he fed his sheep. 

And thus they spate, ‘ Inglorious race 
Of rustic shepherds, gluttons base, 

Full many fictions we can weave 
Which by their truthlike air deceive; 

But, know, we also have the skill 
True tales to tell, whenever we will.* 

They spake, and gave into my hand 
A fair luxuriant laurel wand; 

And breathed into me speech divine, 

That two-fold science might be mine; 

That future scenes I might unveil, 

And of the past unfold the tale. 

They bade me hymn the race on high 
Of blessed gods who never die ; 

And evermore begin my lays, 

And end them, with the Muses* praise 

Hesiod, Tiieogoiiy, 94 : 

’E/c ydp Movcrda>p Kcd eK7)^6\ov ^AvSWtDPOS 
*'ApBpes doi^ol eatriv ^irl /cal KLdapiffrat, 

*E/c §6 Aths fiacrtXijes. 

The bards who strike the lyre and sing, 

From Phoebus and the Muses spring : 

From Jove's high race descends the king.*' 

The following are the words in which, the author of the IKad invokes 
the aid of the Muses, to qualify him for enumerating the generals of 
the Grecian host (Iliad, ii. 484) : 
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*TEcr7r€Te yCu fJLOi Movcrat OKdfivia Secfidr'' ^xou<rat, 
*Tfie7s yap deal icrre iFcdpearr^ re f<rr€ re irdyra, 
*H/4€« 5^ kK€05 Ziov aKO^ofiev avSe ri YS/uev. 


“ Tell me tlie trutli, ye Muses, tell, 

Ye who on high Olympus dwell ; 

For, omnipresent, ye can scan 
Whate’eyer on earth is done by man, 

Whilst we vague rumours only learn 
And nothing certain can discern.” 

But tlie Muses could also take away, as well as impart, tke gift of 
song, as appears from Iliad, ii. 594 ft. : 

*^Ey6a re Moverai 

^KvrZfievai &d/jLvpiv rhp OpTfiKa rravarav doiZrjs' 

2t60to ydp ivxdpLeyos viKTforepeyj ^iTrep dyrol 
Movtrai deldotey, Kovpai Aihs diytSxoio. 

*At Se xoXwtra/xet'at trTfphy deaavy duTop doiS^y 
0e(nr€trl7jy dtpeXovro, teal eK\€\adoy KiOapi rrhy. 


The following 
hard who sang at 
sey, yiii. 43 ff.) : 


*Twa8 there the Muses, we are told, 

Encountered Thamyris of old. 

He boasted that the minstrel throng 
To him must yield the prize of song ; 

Yes, even although, among the rest, 

The Muses should the palm contest. 

Aware of his presumption, they 
Both took his skill in song away, 

And power to wake the tuneful lyre - 
. And struck him blind, in vengeful ire.” 
passs^es from the Odyssey refer to Bemodocus, the 
the court of Alcinous, Eng of the Phseacians (Odys- 

KaKeffarOe Beioy dotBdyy 


Atj jadBoKoy* r^ yap pa rrept BcHicey doiBijVf 
TepTceiVf Stnrp Bvphs ivorpvvycriy delBeiy, 


And go, the hard divine invite : — 

The god hath given him skill 
By song all others to delight, 

Whenever he may will. 

Odyssey, yiii. 62 ff. : 

K^pu| 5* iyydBey ^\6ey dywy 4pii}poy doiBhy* 

Tbv irepi MoDcr’ i<piX.j}(re BlBov 5’ dyoBSy re KaKdy th* 
*0<pBa\puy p^y lipepcre BlBov B' TjBeTay aoih^^y. 


The herald came, and within him brought 
The bard whom all with longing sought. 
The Muse’s darling, he had good 
As wcU as ill from her received ; 

With power of dulcet song endued, 

But of his eyesight too bereaved,” 
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Here tlie Muse is described as the arbitress of the bard's destiny in 
other points besides the gift and -withdrawal of song. 

Odyssey, viii. 73: 

MoCtr' d^i^cjicvct Khca fc,r.\. 

“Stirr’d by tbe Muse tbo bard extoU’d 
In song the deeds of warriors bold,” 

A little further on, Ulysses says of Hcmodocus (Odyssey, viii. 479ff.): 

riao-i y^p dpdpc&TToitnp iTnxOovioKriy doiSol 
Tifji^s ^/xfiopol etert Ka\ didovsy &pa cr^eai 
''Oijuas Mover’ 5€ ^vAov aofSwi'. 

All mortal men ivith awe regard, 

And honourably treat, the bard ; 

Because the Muse has taught him lays, 

And dearly loves his tuneful race.” 

And again he addresses him thus (Odyssey, viii. 487) : 

A7}jJi6^0K\ €^oxct 5^ ere Pporatp aivffoju,’ dirdprajp, 

’H <T€ ye Mover’ i^ida^e Aibs irats, ^ are 7’ AttSWcop, 
iiiyjp yhp Kard Kda/iop *Axcii<ap Zltqp aeiSefy, k.t.A. 

“ Bcmodocus, beyond the rest 
Of mortals I esteem thee blest. 

For thee, the Muse, Jove’s child, has taught, 

Or Phmbus in thoe skill has wrought ; 

So perfectly thou dost relate 
The story of the Argives’ fate.” ^2 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his 
life (Odyssey, xxii. 345 ff.): 

*Avti^ rot fierdmard^ &xos ^<r(r€rai, ietKeu dotSJp 
Xle^^PTjSy 0 y re dediari koX dpBpdfTrotcrip deida. 

’AvTo5t5a/cTos 5’ iipdj Behs Se jjloi ip ippealu Hifias 
Tlayrolas ipi(pv(rep. 

Thou soon wilt grieve, if thou the bard shouldst slay, 

To gods as well as men who pours his lay. 

Self-taught I am ; and yet within my mind 
A god hath gendered strains of every kind,” 

32 « That is,” says Mr. Grofe, Demodocus has cither been inspired as a poet by 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song. 
Kalchas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod.” But docs 
not this passage (Qdyssey viii. 488) rather show that the Homeric Apollo was the god 
of song, as well as the bestower of prophetic intuition ; and do we not learn the same 
from Iliad, i. 603 ? In any case, it is quite clear from Theog. 94, quoted above, that 
Hesiod regarded Apollo in this character. 
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The early Greeks believed that the gift of prophecy also, as well as 
that of song, was imparted by the gods to mortals. This appears both 
from Hesiod, as already quoted, and from the following passage of Homer 
(Iliad, i. 6y) ; 

KciA\;ay 0€trTOpf57j.y, 6Lcoj^oTr6\(oj/ ox’ 

*Os rd r' iovra rd t’ i(r(r6iJLei/a^ Trpd t Idvraj 
Kai y'/jeo'o'* rjy'fiaaT' *Axaiuu eiaa>, 

*Hp 8 id juayroai^/yijy, riji/ ti Trope ’At<jAAcoj/. 

Of augurs wisest, Calchas knew 
Things present, past, and future too. 

By force of that divining skill, 

Touchsafed to him by Phoebus’ wi"*' 

The Grecian fleet he safely here 
From Aulis' bay to Ilion’s shore/' 

It is thus argued by Mr, Grote that the early Greeks really b^ieved 
in the inspiration of their bards by the Muses (History of Greece, 
i 477 if.): 

^‘His [the early Greek’s] faith is ready, literal and uninquiring, 
apart from all thought of discriminating fact from fiction, or of detect- 
ing hidden and symbolized meaning : it is enough that what he hears 
be intrinsically plausible and seductive, and that there be no special 
cause to provoke doubt. And if indeed there were, the poet overrules 
such doubts by the holy and all-snfiicicnt authority of the Haase, whose 
omniscience is the warrant for his recital, as her inspiration is the cause 
of his success. The state of mind, and the relation of speaker to hearers, 
thus depicted, stand clearly marked in the terms and tenor of the an- 
cient epic, if we only put a plain meaning upon what we read. The 
poet — like the prophet, whom he so much resembles — sings under 
heavenly guidance, inspired by the goddess to whom he has prayed for 
her assisting impulse. She puts the words into his mouth and the in- 
cidents into his mind ; he is a privileged man, chosen as her organ, and 
speaking from her revelations. As the Muse grants the gift of song to 
whom she will, so she sometimes in her anger snatches it away, and 
the most consummate human genius is then left silent aud helpless. It 
is true that these expressions, of the Muse inspiring and the pjoet sing- 
ing a tale of past times, have passed from the ancient epic to compo- 
sitions produced under very different circumstances, and have now de- 
generated into unmeaning forms of speech; but they gained curroney 
originally in tbeir genuine and literal accex>tation. If poets had from 
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the beginning written or recited, the predicate of singing would never 
have been ascribed to them ; nor would it ever have become customary 
to employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was invoked 
and hailed in perfect good faith* Belief, the fruit of deliberate inquiry, 
and a rational scrutiny of evidence, is m such an age unknown ; the 
simple faith of the time slides in unconsciously, when the imagination 
and feehng are exalted ; and inspired authority is at once understood, 
easily admitted, and implicitly confided in.’’ 

If we extend our researches over the pages of Homer, we shall 
speedily discover numerous other instances of a belief in divine inter- 
ference in human affairs, not merely (1) m the general government of 
the world, in the distribution of good and evil, and the allotment of the 
diversified gifts, intellectual, moral, and physical, which constitute the 
innumerable varieties of human condition, but also (2) in the way of 
special suggestion, guidance, encouragement, and protection, afforded to 
individuals. 

mutations of the general control exercised by the gods over the 
fortunes of mankind may he found in the following passages of the 
Iliad, — 730 ff., and of the Odyssey, — ^i. 347 f.; iv. 236 f.; vi 
1881; viii. 167-175; xvii. 218, 485 ff. 

The following are illustrations of the special interference of the gods 
on behalf of their favourites : Iliad, i. 194 ff., 218; iii. 380 ff.; v. Iff.; 
vii. 272; xiii. 60 £, 435; xvi. 788 ff.: — Odyssey, i 319 ff.; iii. 26 ff.; 
xiv, 216 f., 227 ; xvi. 159 ff.®® Of the latter class of passages, I quote 
two specimens. 

Odyssey, i. 819 ff. : 

‘H fxhv tip &s ehovcr* aTeffij yXavKums *A0^y7}, 

^'Oppis 5* &yojraia dieyrraTO’ S* iy\ 

piivos Kal Mpcros, ifvipiVTiffey re c trarph 
f/lctWov rb vdpotBeu’ d 5b ^ppea^v ptri voiiffOLS 
&(ipi$Tj(r€v Kara Qv(i6v, hicaro yap dehy hmt. 

As thus she spake, Athene flew 
Aloft, and soared beyond Ms view. 

His soul she filled with force and fire, 

And stronger memory of his sire. 

Amazed, he felt the inward force, 

And doomed a ged must he its source.** 

83 Compare Prof. Blaekie’s dissertation on the theology of Homer in the “Classical 
Museum,** vol. vii. pp. 414 fif. 
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When Telemachus urges his youth and inexperience as a reason for 
diffidence in appi'oaching ISTestor, Minerya says to him (Odyssey, iii. 26): 

. iri\4ij.ax\ itAAa fieif avrhs ipX ^p^a‘1 crpiri i/o^treiy, 

5e fcal SaifKav ^voB^icrerai* du yap oici> 

'*'Ou ere Bear oe/ojTi yeveardai re rpatpe/xey re. 

Some tilings tliy mind itself shall reach, 

And other things a god shall teach ; 

For horn and hred thou ne’er hadst been 
XJnless they gods had will’d, I ween. 

These passages, however, alTord only one exemplification of the idea 
which runs through, and in fact created, the entire mythology of the 
Greeks, viz. that all the departments of life and of nature were ani- 
mated, controlled, and governed by particular deities, hy whom they 
were represented, and in whom they were personified. 

The Indian mythology, — as is evident to every reader of the Tedas, 
as well as (to some extent) to the student of the Puranas, — is distin- 
guished hy the same tendency as the Grecian. Indra, Agni, Yayu, 
Savitri, Surya, and many other gods are nothing else than personifica- 
tions of the elements, while Vach or Sarasvatl and some other deities, 
represent either the divine reason hy which the more gifted men were 
supposed to he inspired, or some mental function, or ceremonial ab- 
straction. 

In the later religious history, however, of the two races, the Hollenie 
and the Indian, there is in one respect a remarkable divergence. 
Though the piiestesses of the diffierent oracles, and perhaps some other 
pretenders to prophetical intuition, were popularly regarded as speak- 
ing under a divine impulse,®^ the idea of inspiration as attaching to 
poems or other compositions of a religious, didactic, or philosophical 
character, very soon became extinct. The Greeks had no sacred Scrip- 
tures. Although a supernatural character was popularly ascribed to 
Pythagoras, Epimen^des, and Empedocles, the Hellenic philosophers in 
general spoke and wrote in dependance on their own reason alone. 
They toely professed to he guided by any supernatural assistance, or 
claimed any divine authority for their dogmas.®® ISTor (unless such 

See Nagelsbaclfs Nachbomerische Tbeologie, pp. 173 ffi, and Er. Karl Kohler’s 
Prophetismiw cler Hebraeer und die Mantik der Gnechen in ihrem gegenseitigmi Yer- 
haltniss, (Darmstadt, 1860), pp. 89 ff. 

^ I express myself cautiously here, as a learned fiiend profoundly versed in tha 
study of Plato is of opinion that there are traces in the writings of that author of a 

18 
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may have been the case' at a very late period) was any infallibility 
claimed for any of them by their successors. 

In India, on the other band, the indistinct, and perhaps hesitating, 
belief whicb some of the ancient rishis seem to have entertained in 
their own inspiration was not suffered to die out in the minds of later 
generations. On the contrary this belief grew up (as we have seen above, 
pp. 57-138, and 207 ffl) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only resulted from a 
supernatural impulse, but ware infallible, divine, and even eternal. 
These works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most Indian 
works of any importance, of a religious, scientific, or philosophical 
Mnd, which were produced at a later period, have come to be regarded 
as inspired, as soon as the lapse of ages had removed the writers beyond 
familiar or traditional knowledge, and invested their names with a halo 
of revetence. 

To return from this digression to the inquiry which was being pur- 
sued regarding the opinions of the ancient Vedio rishis on the subject 
of'tbeir own inspiration: 

How, it will be asked, are we to reconcile this impression which 
the rishis manifest of being prompted by supernatural aid, with the 
circun)istance, which seems to be no less distinctly proved by . the cita- 
tions made in the preceding section (pp. 232 ff.), that they frequently 
speak of themselves as having made, fabricated^ or generated the hymns, 
without apparently betraying any consciousness that in this process 
they were inspired or guided by any extraneous assistance ? 

In reply to this I will only suggest (1) that possibly the idea of iu- 
spiration may not have been held by the earliest rishis, but may have 
grown up among their successors ; or (2) that it may have been enter- 
tained by some rishis, and not by' others ; or again (3), if both ideas 

claim to supernatural guidance, though by no means to infallibility. See also the 
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote’s Greece, iv. 
528, 530 ; and the notices of Epimenides and Empedocles giyen by the same author, 
vol. iii. 112 ff., voL Tii. p. 174, and vol. viii. 465 f. ; and compare on the same sub- 
jects Bp. Thirlwalfs Hist, of Greece, ii. 32ff., and 165 ff. ; and Plato, Legg.i. p. 642. 
See also Prof. Geddes's Phmdo, note P. p. 251, and the passages there referred to ; 
and the Tract of Dr. Bohler, above cited, pp, 60 and 64. 
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can be traced to the same author, we may suppose that the one notion 
was uppermost in bis mind at one moment, and tbe other at another; 
or (4) that he had no very clearly defined ideas of inspiration, and 
might conceive that the divine assistance of which he was conscious, or 
which at least he implored, did not render his hymn the less truly the 
production of his own mind ; that, in short, the existence of a human, 
was not incompatible with that of a superhuman, element in its com- 
position. 

The first of these suppositions is, however, attended with this diffi- 
culty, that both conceptions, viz., that of independent unassisted com- 
position, and that of inspiration, appear to be discoverable in all parts 
of the Eig-veda. As regards the second supposition, it might not be 
easy (in the uncertainty attaching to the Yedic traiition contained in 
the Annkramani or Yedic index) to show that such and such hymns 
were written by such and such rishis, rather than hy any others. It 
may, however, become possible by continued and careful comparison of 
tbe Yedic hymns, to arrive at some probable conclusions in regard to 
their authorship, so far at least as to determine that’ particular hymns 
should probably be assigned to particular eras, or families, rather than 
to others. I must, however, leave such investigations to be worked 
out, and the results applied to the present subject, by more competent 
scholars than myself. 

III. /While in many passages of the Yeda, an efficacy is ascribed to 
the hymns, which is perhaps nothing greater than natural religion 
teaches all men to attribute to their devotions, in other texts a mys- 
tical, magical, or supernatural power is represented as residing in the 
prayers and metres. (See Weber’s Yajasaneyi-Sanhitm specimen, p. 61; 
and Yol. L of this work, p. 242.) Some of the following texts are of 
the latter kind. 

Thus in E.Y. i. 67, 3, it is said : 

Ajo m hsMih dadhara prithivim tmtamlka dyam manirelMk satyaih | 

‘‘ (Agni) who like the unborn, supported the broad earth, and up- 
held the sky by true prayers.” 

The following is part of Sayana’s annotation on this verse : 

Mantrair divo dhdranam TaiUiriye samdmn&tam [ devdl^ mi ddiU 
ymya Bvwrga-hhasya ^ardcho Hipdtdd aUhhayuh ] taih chhandolMr adjri- 
han dhrityd ” iU 1 yaivd mtiyair mantraih stuyamdno ^gnir dyam 
tamhha iU | 
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'*The supporfeing of the sky by mantras is thus recorded in the 
Taittiriya: ‘The, gods feared lest the sun should fall down from the 
heaven ; they propped it up by metres.* Or the verse may mean that 
Agui, being lauded by true mantras, upheld the sky.** 

See also B.Y. i 96, 2, quoted above, in p, 225, and Ait. Br. ii. 36, 
cited in the Eirst Volume of this work, p. 180. 

i. 164, 25. Jagata Bindhifri din astahhagad rathanta/re Bury am pivri 
apaiyat | gdyatrasya Bamidhas iura^ dhm tato maknd pra ririehe ma- 
hitvd I 

“ By the Jagatl metre he fixed the waters in the sky ; he beheld the 
sun in the Bathantara (a portion of the Sama-veda) : there are said to 
be three divisions of the Gayatra; hence it 'surpasses [all others] in 
power and grandeu..** 

iii. 53, 12. Yisvdmitmsya rakshati Irahma idarn, Bhdratam janam j 

“The prayer of Yisvamitra protects this tribe of the Bharatas.** 
(See YoL L pp. 242 and 342.) 

V. 31, 4. Bralmdnah Indram mahayanto arkair avardhayan Ahaye 
kantavai U 1 

“ The priests magnifying Indra by their praises, have fortified him 
for slaying Agni.** 

Compare the following texts already quoted, iii. 32, 13, p. 226; vi. 
44, 13, p. 227 ; viii. 6, 11, p. 228; viii. 8, 8, p. 243; viii. 44, 12, 
p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also i. 10, 5; ii. 
11, 2; ii. 12, 14; iii. 34, 1, 2; v. 31, 10; viii. 6, 1, 21, 31, 35; viii. 
13, 16; viii. 14, 5, 11 ; viii, 82, 27 ; and viii. 87, 8, where a similar 
power of augmenting, or strengthening, the gods is attributed to the 
hymns. 

V. 40, 6 Gulham suryam tamasd apavrafena turiyena Irahmand 

anndad Airih ( 8 . . . . . Atri^ suryasya dm chahhur ddhdt svarhhdnor 
apa muydh aghuhltat j 9. Yarn mi Bdryam BvdrWidnus tamaBd andhyad 
dmrali } Atrayas tarn anvavinian na hi anyB aiahnuvan [ 

“ Atri, hy his fourth prayer, discovered the sun which had been con- 
cealed by the hostile darkness. 8 Atri placed the eye of the sun 

in the sky, and dispelled the illusions of Svarbhanu. 9. The Atris 
discovered the sun, which Svarbhanu, of the Asqra race, had pierced 
with darkness ; no other could [effect this].** (See YoL I, of this work, 
pp. 242 and 469.) 
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vi. 75, 19 Devds tarn sarve dJmrvantu Irahma mrma mamdn- 

taram | 

May all the gods destroy him ; the prayer is my protecting armour.^ ^ 

vii. 19, 11. Nit Indra Sura stavamdnah utl drahma-jutas tanvd vavri- 
dhasva ityddi ( 

Heroic Indra, lauded, and impelled by our prayers, grow in body 
through'(our) aid [or longing]/’ etc. (Compare viii. 13, 17, 25.) 

■vii. 33, 3. ... . Mven nu ham ddSardJne Suddsam ^rdrrad Indro hr ah-* 
mand vo VasuhtTidh | 5. , . . . Vasnhthasya stmatah Indr ah aSrod urum 
Tritsuhhyah, aJcrtnod u hlcam | 

Indra has delivered Sudas in the combat of the ten kings through 
your prayer, o Yasishthas. 5. Indra heard Yasishtha when he praised, 
and opened a wide place for the Tritsus.” (See YoL I. pp' 242 and-319.) 

viii. 49, 9. Fdhi nahAgne eTcayd pdJii uta dvittyaya | ydhi girlMs Ub- 
rihldr urjdmjpate jpdhi chafasrihhir mso | 

Protect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us through 
four, thou bright god.” 

The following passage celebrates the numbers of the metres : 

X. 114, 8, 9. Sahasradha pancJiadaSani ukihd yavad dyuvd-prithivl 
tavad it tat | Sahasradha mahimdnah sahasrafn ydmd Irahna vishthitam 
tdmti mJc I 9. KaS clil ndasarJi yogam aveda dhlrah Ico dliishnyam prati 
vdcham papdda | ham ritvijdm asJitamarli itiram dhur harl Indrasya ni 
chikdya hah svit | 

8. There are a thousand times fifteen uUhas ; that extends as far 
as heaven and earth. A thousand times a thousand are their glorious 
manifestations ; speech is commensurate with devotion. 9, What sage 
knows the [whole] series [or application] of the metres? Who has 
attained devotional speech ? Whom do they call the eighth hero among 
priests ? Who has perceived the two steeds of Indra ? ” 

(The word dlmhnya is said by Yaska, Kirukta, viii. 3, to he =: to 
dhishanyaj and that again to be =:to dMshand-lham^ ^^springing” fi:om 
dhishand^ ‘‘speech,” or “ sacred speech.” 

I conclude the series of texts relating to the power of the mantras 
by quoting the whole of the 130th hymn of the IQth Man^ala of the 
Big-veda : 

1. Yo yajno mSvaias tantuhhia tatah elcaiafaih ievchharmelMr dyatah ( 
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ime vayanti ^itaro ye dyayuh, pra myaapa my a dsate tafe [ 2. Pumdn 
enam tanuie uthrimUi pumdn vi tatne adhi ndhe asmin | ime mayulclidl^ 
upa sTiedur a sadah sdmdni cJiakrm tasardni otave { 3. Kd dslt pramd 
pratmd Mm niddnam, djyam Mm dsU paridMh hah dsU | chhandah Mm 
dsit prdugam Mm uktkam yud devd^ devam ayajanta vihe | 4. Agner 
gdyatri alliavat myngvd mJiniJiayd Bavitd samhalhuva 1 musJitulhd 
Somah ukthair maliasvdn Brihaspater hrihati vdcham dvat | 5. Tirdn 
Mitrdvarunayor 'ObMirir Indrasya tnshtub iha IMgah ahnali | Visvdn 
devdn jagatl dvMa iem chdldripre fisliayo' manushydh \ 6. CJidklripre 
tern rishayo manusliydk yajne jdte pitarah nah purdne | pakyan manya 
manasd chaksliasd tdn ye imam yajnam ayajanta purve | 7. Saha-etorndk 
saha-cliJiandasahdvritahsaJia-pramdlirishayah sapta daivydh ] purvesTidm 
pantMm anudrisya dhirdh anvdlehhire rathyo na ra^min \ 

‘*1. Tlie [web of J sacrifice which is stretched on every sid^ with 
threads, which is extended with one hundred [threads], the work of 
the gods/ — these fathers who have arrived weave it ; they sit where it 
is extended, [saying] ^ weave forwards, weave backwards/ 2. The 
Man stretches it out and spins it, the Man has extended it over this 
sky. These rays approached the place of sacrifice; they made the 
Sama verses the shuttles for the woof. 3. What was the measure [of 
the Ceremonial], what the form, what the type, what the oblation, 
what the enclosing fuel, what the metre, what the prduga, and what 
the tiMha, when all the gods sacrificed to the god ? 4. The gayatri 
was associated with Agni; Savitri was conjoined with the ushniha; 
and Soma, gladdening (us) through hymns (uhthas), with the anush- 
tubh ; the brihatl attached itself to the speech of Hrihaspati. 5. The 
viraj adhered to Mitra and Yaruna ; the trishtubh, a portion of the 
day (?), [accompanied] Indra. The jagati entered into the Yisvedevas. 
Hy this means human rishis were successful. 6. By this means our 
human fathers the rishis were successful, when this ancient sacrifice 

In BY. X. 67^ 2, we find the same word occurring : To yajmsya prasd-^ 
dhanas taniur deveshu dtatas tarn ahutam naalmahi ] “May we obtain Mm [Agni] 
wlio is offered, who is the fulfiHer of sacrifice, who is the thread stretched to the 
gods/' (Comp, the versions given by Prof. Muller in the Journ. B. A..S. for 1866, ])p. 
449, and 457.) Prof. Roth quotes under the word ianiu the following text from the 
Taittirlya Brahmana, ii. 4, 2, 6 : A iantim Agnir divyaih tatdna | tvam nas ianiur 
via scinr Ayne ivam panthdh Ikavasi d&va-ymah \ “Agni has stretched the divine 
thread. Thou, Agni, art our thread and bridge ; thou art the path leading to the 
gods/* 
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was celebrated. I belieye tliat I bebold with, my mind, [as] with an 
eye, those ancients who performed this sacrifice. 7, The seven* wise 
and divine rishis, with hymns, with metres, [with] ritual forms, and 
according to the prescribed measures, contemplating the path of the 
ancients, have followed it, like charioteers seizing the reins.’ ^ 

I shall not attempt to explain the meaning and purport of this ob- 
scure and mystical hymn, which has been translated, by Mr. Colebrooke 
(Essays, i. 34, 35, or p. 18 of "Williams and Norgate’s ed.). My object 
in quoting the verses is to show how the various metres are associated 
with the different deities, in this primeval and mysterious rite, and how 

certain sanctity is thus imparted to them. In verse 7, it will be 
observed, the rishis are spoken of as seven in number, and as divine. 
The Atharva-veda (x. 7, 43, 44) gives the second verse somewhat dif- 
ferently .from the Big-veda, as follows : Fumdn enad myaii udgrimtii 
pumdn enad vi jaMdra adlii ndke | ime mayuJcMh upa tastalhur divam 
samani chakrus tasardni 'Odtme | The Man weaves and spins this ; 
the Man has spread this over the sky. * These rays have propped up 
the sky ; they have made the Sama-verses shuttles for the woof.” 

IV. Hut whatever may have been the nature or the source of the 
supernal illumination to which the rishis laid claim, it is quite clear 
that some among them at least made no pretensions to anything like a 
perfect knowledge of all subjects, human and divine, as they occasion- 
ally confess their ignorance of matters in which they felt a deep interest 
and curiosity. This is shown in the following texts : 

R.V. i. 164, 5. JPdhah ^richchhCmi manasd avijdnan devandm end 
niJiitd jpadani | vaUe lasJtkaye adhi sapta tmtun vi tatnire kavayaf^ 
otavai u 1 6. AcMhitvdn chikitasai chid atra hamn priclwhhami vidmam 
na> vidvdn | vi yus tastarribha shal imd rq/dinsi ajasya rupe kirn api svid 
ekam | 37. Na vi jdyidmi yad iva idam mmi ninyak sannaddho manasd 
chardmi ) yadd md dg an prathamajdl} ritasya dd id vdchah a^nuve Ihd^ 
gam asydh ] 

‘^5. Ignorant, not knowing in my mind, I enquire after these 
hidden abodes of the gods ; the sages have stretched out seven threads 
for a woof over the yearling calf [or over the sun, the abode of all 
things]. 6. iSTot comprehending, I ask those sages who comprehend 
this matter ; unknowing, [I ask] that I may know j what is the one 
tiling, in the form of the uncreated one, who has upheld these six 



280 THE BISHIS, AND THEIR OPINIONS IN REGARD 


worlds? 37. I do not recognize if I am like this ; I go on perplexed 
and bound in mind. Wlion tke first-born sons of sacrifice [or trutb.] 
come to me, then I enjoy a share' of that word.’’ 

I do not attempt to explain the proper sense of these .dark and 
mystical verses. It’ is sufficient for my purpose that they clearly ex- 
press ignorance on the part of the speaker. Prof. Wilson’s translation 
of the passages may be compared. Prof. Muller, Anc. Ind. Lit. p. 567, 
renders verse 37 as follows : I know not what this is that I am like ; 
turned inward I walk, chained in my mind. When the first-born of 
time comes near me, then I obtain the portion of this speech.” 

X. 81, 7. Kifn svid mnath hah u sa vrikshah asa yaio dyUva-prithivl 
nkhtatakshuh | santasiliane ajare ita^tl ahani purvzr ushaso jaranta | 
What was the forest, what the tree, out of which they fashioned 
heaven and earth, which continue to exist undecaying, whilst days, 
and many dawns have passed away ? ” 

Compare x. 81, 4, where the first of these lines is repeated and is fol- 
lowed by the words : ManUhino mamsa prichhata id u tad yad adhy- 
atishthad hhuvanUni dharayan | ^‘Ask in your minds, ye intelligent, 
what that was on which he took bis stand when upholding the worlds;” 
and see verse 2 of the same hymn. 

i. 185, 1. JTatarapurvd katard apard ay oh kathd jute kamyoko vi veda ( 
Which of these two (Heaven and Earth) is the first ? which is the 
last ? How were they produced ? Who, o sages, knows ? ” 

X. 88, 18. Kati agnayah kati sdrydmh kati mhasah kati u svid upah | 
iipaspijmn vahpitaro mdami priolichhdmi mh kavayo vidtnam kam | 
“How many fires are there ? how many suns ? how many dawns ? 
how many waters ? I do not, fathers, say this to you in jest ; I really 
ask you, sages, in order that I may know.” 

Compare x. 114, 9, above, p. 227. 

X. 129, 5. Tirakhino mtato raimtr esham adliah svid dszd upari svid 
dsit ] retodliah dsan mahmumh dsan svadha avastat pray at ih parastdt j 
6. Kah addha veda kah iha pravocliat hitah djdta kutah iyam visrishtiJi | 
a/rvug devah asya marjanena atha Ico veda yatah abalhuva ) 7. lyaih vis^ 
rishtir yatah dlalhuva yadi vd dadhe yadi vd na j yah asya adhyahshah 
parame vyoma?i sa anga veda yadi vd na veda | 

5. “ Their ray [or cord], obliquely extended, was it below, or was it 
above ? There were generative sources, and there were great powers, 
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svadha (a self-supporting principle) below, and effort above. 6. TVlio 
knows, wbo batb here declared, wbcnce this creation was produced, 
wkence [it came] ? The gods were subsequent to tbe creation of tbis 
universe ; who then knows whence it sprang ? 7. Whence this C};eation 
sprang, whether any one formed it or not, — he who, in the highest 
heavens, is the overseer of this universe, — he indeed knows, or he does 
not know.** 

See the translation of the whole hymn by klr. Colehrooke in his 
Essays, i. 33, 34, or p. 17 of Williams and INorgate’s ed. See also 
Prof. Miiller’s version and comment in pp. 559-564 of his History of 
Ancient Sanskrit Literature ; and my own rendering in the article on 
the ‘‘ progress of the Yedic religion towards abstract conceptions of the 
Deity,** in the Journal of the Royal Asiatic Society for 1865, pp. 45 f. 

We have seen (above, p. 62) that a claim is set up (by some un- 
specified writer quoted by Say ana) on behalf of the Yeda that it can 
impart an understanding of all things, past and future, subtile, proxi- 
mate, and remote ; and that according to Shnkara Acharyya (on the 
Brahma-sutras, i. 1, 3) as cited above, p. 106, tbe knowledge which it 
manifests, approaches to omniscience. All such proud pretensions are, 
however, plainly enough disavowed by tbe risbis who uttered the com- 
plaints of ignorance which I have just adduced. It is indeed urged by 
Say ana (see above, p. £ t) in answer to tbe objection, that passages like 
R.Y. X. 129, 5, 6, can possess no authority as sources of knowledge, 
since they express doubt, — ^that this is not their object, but that their 
intention is to intimate by a figure of speech the extreme profundity of 
the divine essence, and the great difficulty which any persons not weH 
versed in the sacred writings must experience in comprehending it. 
There can, however, be little doubt that the authors. of the passages I 
have cited did feel their owu ignorance, and intended to give utterance 
to this feeling. As, however, such confessions of ignorance on the part 
of the rishis, if admitted, would have been incompatible with the doc- 
trine that the Yeda was an infallible source of divine knowledge, it 
became necessary for tbe later theologians who held that doctrine to 
explain away the plain sense of those expressions. 

It should, however, bo noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition that the 
rishis may have conceived themselves to be animated and directed in 
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the composition pf tKeir hymns hy a divine impulse. But although 
the two rivals, Yasishtha and Yi^vamitra, whether in the belief of 
their own superhuman insight, or to enhance their own importance, and 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 jff.), it is not ne- 
cessary to imagine that, either in their idea or in that of the other 
ancient Indian sages, inspiration and infallibility were convertible or 
co-extensiye terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perform what they must 
otherwise have left unattempted, but that after all it communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration which I 
imagine some of the rishis to have held, falls very far short of the con- 
ceptions which most of the later writers, whether Yai^eshika, Miman- 
saka, or Yedantist, entertain in regard to the supernatoal origin and 
authority of the Veda. The gods from whom the rishis supposed that 
they derived their illumination, at least Agni, Indra, Mitra, Yamna, 
Soma, Pushan, etc., would all fall under the category of productions, 
or divinities created in time. This is clearly shown by the comments of 
S'ankaraonthe Brahma Sutras, i, 3 , 28, (above, pp, lOlff.); and is other- 
wise notorious (see my Contributions to a knowledge of the Yedic The- 
ogony and Mythology in the Jl. E. A, S. for 1864, p. 63). But if these 
gods were themselves created, and even (as we are told in the Eig-veda 
itself, X, 129, 6, cited in p. 280) produced subsequently to some other 
parts of the creation, the hymns with which they inspired the rishis, could 
not have been eternal. The only one of the deities referred to in the 
Eig-veda as sources of illumination, to whom this remark would per- 
haps not apply, is Yach or Sarasvati, who is identified with the supreme 
Brahma in the passage of the Brihad Aranyaka Upanishad quoted 
above (p- 208, note 179) ; though this idea no doubt origiaated sub- 
sequently to the era of the hymns. But it is not to created gods, like 
Agni, Indra, and others of the same class, that the origin of the Yeda 
is referred hy the Yaiseshikas, Mimansakas, or Yedantists. The Yai- 
^eshikas represent the eternal Isvara as the author of the Yeda (see 
the passages which I have quoted in pp, 118 ff. and 209). The Mi- 
mansakas and Yedantists, as we have seen (pp. 70 if., 99 ff. and 208), 
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eitlier aiBrm tliat it is uncreated, or derive it from tlie eternal Erali- 
ma. And even those writers who may attiihnte the composition of 
the Yeda to the personal and created Brahma (see pp. 69, 105 f. and 
208), with the Naiyayikas who merely describe it as the work of a 
competent author (see pp, 116 f. and 209), and the Sanhhyas (see pp. 
135 and 208), concur with the other schools in affirming its absolute 
infallibility. Their view, consequently (unless we admit an exception 
in reference to Tach), differs from that of the Yedic rishis themselves, 
who do not' seem to have had any idea, either of their hymns being 
uncreated, or derived from the eternal Brahma, or of their being in- 
fallible. 

As regards the relation of the rishis to deities like Indra, it is also 
deserving of notice that later mythologists represent the former, not 
only as quite independent of, the latter, and as gifted with an inherent 
capacity of raising themselves by their own austerities to the enjoy- 
ment of various superhuman faculties, but even as possessing the power 
of rivalling the gods themselves, and takmg possession of their thrones. 
See the stories of Nahusha and Yi^vamitra in the First Yolume of this 
work, particularly pp. 310 ff. and 404. Compare also the passages from 
the Big-veda, x. 154, 2, and x. 167, 1, quoted above, p. 250, where 
the rishis are said-to have attained to heaven, and Indra to have con- 
quered it, by austere-felvour 

Sect. Y. — Texts from the Upamshads^ showing the opinions of the authors 
regarding their own inspiration^ or that of their predecessors, 

I shall now adduce some passages from different Hpanishads, to 
show what opinions their authors entertained either in regard to their 
own inspiration, or that of the earlier sages, from whom they assert 
that their doctrine was derived by tradition. 

I. S'veta^vatara Up, v. 2 (already quoted above, p. 184). Yo yoniih 
yonim adliitishtliaty eko vihdni rupdni yonts cha sarvdh [ rishim pra 
sutam Kapilam yas tarn agrejndnair Mlhartti jay amdnam cha paiyet j 

‘‘He who alone presides over every place of production, over all 
forms, and all sources of birth, who formerly nourished with various 
knowledge that rishi Xapila, who had been horn, and beheld him at 
his birth/’ 
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IL SVetasvatara Tip. vi. 21. Tapah • prallmvad veda-pramdach cJia 
Brahma ha B'utaivataro Hha mdvan | atydsramilhyali paramam pmitram 
provdcha samyag rishi-sangjia-jiishtam | 

tlie power of austere-ferv'oiir, and by tbe grace of the Yeda, 
the wise SVeta^vatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought after by 
the company of rishis.^* (Br. Eoer’s translation, p. 68, follows the 
commentator in rendering the first words of the verse thus : “By the 
power of his austerity, aud the grace of God.’^ This, however, is not 
the proper meaning of the words veda-prasdddeh dka, if the correctess 
of that reading, which is given both in the text and commentary (BibL 
Ind. p. 372), be maintained. Shnkara interprets the words thus: 
** Vedahprmdduch eka | haivalyam uddlhja tad-adMMra-siddhaye lahu’* 
janmasu samyag aradhita-parameharasyd prasadden cha | “^By the 
grace of the Yeda ; ^ by the grace of the supreme God who had been 
perfectly adored by him during many births in order to acquire the 
prerogative of (studying) it (the Yeda) in reference to haivalya (isolation 
from mundane existence) ; and thus appears to recognize this reading. 

In the 18th verse of the same section of this IJpanishad the Yedas 
are said to have been given by the supreme God to Brahma ; 

Yo Brahmdnaih vidadhati pHr^c am yo mi vedaifii cJiaprahinoti tasmai j 
iam ha devam uima-luddM-praJcasam mumuhhui mi karanam almm pra- 
padye } 

“ Seeking after final liberation, I take refuge with that God, the 
manifester of the knowledge of himself, who at first created Brahma 
and gave him the Yedas.’^ 

III. Mundaka Bp. i. 1 (quoted above, p. 30, more at length). 
Brahm devdnam prathamah samhahhuva vUvasya harttd Ihuvanasya 
goptd 1 Sa Irahna-vidydiii sarva-vidyd-pratishtham Atharvdya jyeshtha* 
pulrdya prdha | 

“Brahma was horn the first of the gods, he who is the maker of the 
universe and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his eldest son.’^ 

lY. The Chhandogya Bp. viii. 15, 1, p. 625 ff. concludes as follows ; 

Tad ha etad Brahmd Frajupataye uvaclia Frajdpatir Manave Manuk 
prajuhhyah ] aohdryya-hxddd udam adhitya yatlid vidhdnam guroh har- 
mdiiUshena ahkisarndvritya hufumhe iuchau dese svadhydyam adkiyano 
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dhdrmiJcdn vidadha^ dtmam sarvendriyuni mm^raiuJitlid^yar uhimsan 
sarva-lhutdni anyatra tirthchfiyah sa Tchah evam mritayan yavad-dyu-^ 
sham JBraJma-hkam alhkam^^adyaU na cha punar dmrttaU na cha jpunar 
dvarUaU [ 

This [doctrine] Bralima declared to Prajapati, Prajapati declared 
it to Manu, and Mann to his descendants. Having received instrue- 
tion in the Veda from the family of his religious teacher in the pre- 
scribed manner, and in the time “which remains after performing his 
duty to his preceptor j and when he has ceased from this, continuing 
his Vedic studies at home, in his family, in a pure spot, communicating 
a knowledge of duty [to his pupils], withdrawing all his senses into 
himself, doing injury to no living creature, away from holy places, — 
thus passing all his days, a man attains to the world of Brahma, and 
does not return again, and does not return again [k^. is not subjected 
to any future births].’’ 

I (^uote the commencement of S'ankara’s comment on this passage : 

Tad ha dad dtma-jndnam sopaharanam om ity etad aTtsharam ity-adyaify 
saha updsanais iad-'odclialzma granthena ashtadhydya-Jahshanena saha 
Brahma ffiranyaga/rlhah Faramesvaro m tad-dvarem Frajdpataye Kai- 
yapdya uvdcha j asdv api Manave sva-putrdya | Marmh prajulhyah j ity 
evam sruty-artha> mmpraddya-paramparayd dgatam upmiishad-vijadnam 
adyapi vidvatsv avagamyate | 

This knowledge of soul, with its instruments, with the sacred mo- 
nosyllahle Ora and other formulae of devotion, and with the book dis- 
tinguished as containing eight chapters, which sets forth all these 
topics, [viz. the Chhandogya Xlpanishad itself] was declared by Brahma 
Hiranyagarbha, or by Paramesvara (the supreme God), through his 
agency, to the Prajapati Kh^yapa, The latter in his turn declared it 
to his son Manu, and Manu to his descendants. In this manner the 
sacred knowledge contained in the XJpanishads, having been received 
tbrough successive transmission of the sense of the Veda from genera- 
tion to generation, is to this day understood among learned men.” 

In an earlier passage of the same IFpanishad iii. 11, 3f. (partly 
g^iioted in the Pirst Volume of this work, p. 195), we find a similar 
statement in reference to a particular branch of sacred kno'srfedge (the 
madhii-jndna ) : 

3. Ffa ha vai asmai udeti fia nimhchati sahrid diva ha eva asmai Ihch 
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t&U yah etdm evam Irahmopamshadam veda \ 4. Tad ha efad Brahma 
JPrajd'patmje umoha Brajdpatir Manage ManuJi prajdlhyah | tad etad 
UddalaJcaya Arunaye Jyeshfhdya puttrdya pita Irahma uvdcha 1 5. 
Idalh ndva taj-jyeshthdya puttrdya pita brahma prabruydt prdnayydya 
antavdsim (6) m anyasmai hasmaicliana ] yadyapy asmai imam 
adhhih parigpihxtdih dhanmya pdrndm dadycit etad eva tato Ihuyah ity 
etad eva tato bhuyah Hi j 

^‘3. For Mm wlio thus knows tMs sacred mystery, the sun neither 
rises nor sets, but one day perpetually lasts. 4. This (Madhc-jndna) was 
declared by Brahma to Prajapati, by Prajapati to ITanu, and by Mann 
to his descendants. This sacred knowledge was further declared to 
Uddalaka Aruni by his father. 5, Let a father expound it to his eldest 
son, or to a capable pupil, but to no one else. 6. If any one were to 
give him tMs entire earth, which is surrounded by water, full of 
wealth, this sacred knowledge would be more than that, yes, would be 
more than that.’’ 

Compare Manu, xi. 243, where that Code is said to have been created 
by Prajapati (First Volume of this work, p. 394); and Bhagavad Gita 
iv, 1, where the doctrine of that treatise is said to have been declared 
by Hrishna to Yivasvat (the Sun), by Yivasvat to Manu, by him to 
Ikshvaku, and then handed down by tradition £com one royal risM 
to another (Vol. I. p* 508)* 
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Tage 4, line 5. 

I have omitted here the verse from, the Atharva-ved^i, xi. 7, 24 
(q[Uoted by Professor Goldstiicker m his Panini, p. 70) : Richah slnani 
chlianddmsi puranam yajuslid salia [ uclichMshtdj jajnire sarve dim devak 
dvoUritah | ‘‘Prom the leavings of _ the sacrifice sprang the Hich- and 
Saman-verses, the metres, the Parana with the Yajush, and all the 
gods who dwell in the sky/’ 

Professor Anfrecht has favoured me with the following amendments 
in my translations in pp. 7 and 8 : 

Rage 7, line 13, 

For the text called sdvifrl [or gdgatny^ he would substitute the 
verse dedicated to Savitri/’ 

Rage 7, line 16. 

For' “the mouth of Brahma” he proposes “the beginning of the 
Teda.” (Sir V. Jones translates “the mouth, or principal part of the 
VedaR) 

Rage 8, line 8. 

For “from Yach (speech) as their world” he proposes “ out of the 
sphere (or compass) of speech.” 

Rage 8, line 8 

For “ Yach was his : she was created ” he proposes “For in creating 
the Yedas, he had also created Yach.” 

Rage 8, line 13. 

For “ He gave it an impulse ” he proposes “ He touched it.” 
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Page 8, line 16. 

For Moreover it was sacred knowledge, wMcli was created from 
that Male in front he proposes ^^For even from that Male (not only 
from the waters) Brahma was created first/* 

Page 9, line 16. 

This passage of the B^rihad Aranyaka TTpanishad corresponds to 
S'atapatha Brahmana x. 6, 5, 6. 

Page 10, line 2. 

‘‘May the brilliant deity,** etc., Professor Anfrecht would prefer to 
translate the second line of the verse, beginning sitdevak (p. 9, 1. 6 from 
the. foot), “Groodnes7 (the good god) only knows where they put the 
earth which was thrown up {nirvapana)P 

Page 20 , hue 17 . 

See A^valayanas Gj'ihya Sutras, pp. 155, and 157 fP. 

Page 22, line 13, note 25. 

I quote two verses from Mann, of which the second confirms the cor- 
rectness of the rendering I have given of the words d ha eva sa nakhd- 
grelhgas iapgaie^ and the first illustrates the text of the Taittiriya 
Aranyaka cited in the note : Manu ii, 166. Veda^n eva sadd 'Ihyasyet ta- 
pas tapsyandvijottamah | vedalhydso hi viprasya tapah param ihocliyate | 
167. haiva sa nahlidgrelliyah^^ par anarn ^Hapyaie^^ tapah j yah sra- 
gvy apt dvtjo ^dhite svddhyuyam hUito ^nvaliam ( “Let a good Brahman 
who desires-to perform tapas constantly study the Yeda ; for such study is 
a Brahman*s highest tapas. 167. That twice-born man who daily studies 
the Yeda to the utmost of his power, even though (luxuriously) wearing 
a garland of flowers (really) perforins the highest tapas to the very ex- 
tremities of his nails.** This verse, it wHi be observed, quotes verbatim 
one of the phrases of the Brahmana, and gives definiteness to its sense 
by adding the words paramafn tapah, Yerscs 165 ff. of the same book of 
Manu prescribe the abstemious mode of life which the student (JraA- 
machdrin) is to follow whilst Hying in his teacher’s house. The Maha- 
bharata, Udyoga-parvan, 15^37, thus states the conditions of successful 
study lA general ; Suhhdrthinali huto vidya ndsti vidyarthmah sukham ] 
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Bukharthi va tyajed vidijam mdyartjii va tyajet sukham \ How can one 
who seeks ease acquire science ? Ease does not belong to him who 
pursues science. Either let the seeker of ease abandon science, or the 
seeker of science abandon case.’’ 

Fage 30, line 17. 

Compare the lines quoted by the Commentator on S'andilya’sBhakti- 
sutra, 83, p. 60, from the llahabharata, Santiparvan, Moksha-dharma, 
verses 13,551 : Saliopanuliado vedun ye mprah samyag usthitah | pa-‘ 

■flimti vidhim dsthaya ye chdpi yati-dliarminah | tato visislitdm jundmi 
gatim ehdntinam nrinam [ regard the destination of Ekantins (persons 
devoted to the One as their end) as superior to that of Brahmans who 
perfectly study the Yedas, including the Upanishads, according to >'ule, 
as well as to that of those who follow the practices of ascetics {yati8)F 

Page 34, Ime 1. 

Perhaps this was scarcely a suitable passage to be quoted as depre- 
ciatory of the Yeda, as in such a stage of transcendental absorption as 
is here described all the ordinary standards of estimation have ceased 
to be recognized. 

Fage 43, line 10, 

With the expression hrid-akdia, “ the aether of the heart,” compare 
the passage quoted from the Yeda in Sankara’s commentary on Brahma 
Sutra iii. 2, 35 (p. 873): "yam vahirdha purUshad dkaso yo "yam 

antah-purushe dkah yo "yam aniar-kridaye dkasah | “ This aether which 
is external to a man, this aether which is within a man, and this aether 
which is within the heart.” See also the Brihad Aranyaka IJpanishad 
ii. 5, 10 and iii. 7, 12. 

Fage 44, line 1, 

See the Yoga aphorisms i. 2 ff. as cited and explained by Hr. Ballan- 
tyne.^ The second aphorism defines yoga to be stoppage of the 
functions of the mind ” ( Yogas cJiiUa-vriUi-nirodhah), ** The mind then 
abides in the state of the spectator, i.e. the Soul” {tadd drasjituh sva- 
fitpe" mstlidnam — Aph. 3). “ At other times it takes the form of tho 

1 Two fasciculi only, containing two Padas and 106 Sutras, were publiEbed at Alla* 
habad in 1852 and 1853 j but a ooatiunation of I)r. B/s work has been commenced 
in the Pandit ” for Sept, 1868. 
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funotioas** {pritU-sarupyam 4). These fuactioas, or 

modihcatioas (as Dr. Ballantyne translates) are fivefold, and either 
paiaM, or devoid of pain, viz. proof, or right notion {pramdna)^ mis- 
take {vi^aryyaya\ groundless imagination {vihal^a)^ sleep {nidra\ 
recollection {smriti) — Aphorisms 6-11. See also Dr* Ballantyne’s 
Sankhya Aphorisms, iii. 31 ff. 

Page 57; note 61, 

■With the subject of this note compare the remarks in p. 108, and 
the quotations &om Dr. Boer and Professor MuHer in pp. 173, 175, 
and 193. 

Page 62, note 65. 

Professor Cowell does not think that the text is corrupt. He would 
translate it, ‘‘the other prarndnas^ beside iaMa, (scil. perception and 
inference), cannot be eyen supposed in a case like this’^ (which refers 
to such a transcendental object as the existence of an eternal Veda). 
Sayana, in his reply to the objector, recapitulates the applicable proofs 
as iruti, mriti^ and lokcirprasiddh% — all three only different kinds of 
testimony, iabda, * 

Page 63, lines Ilf,, and note 68. 

Compare pp, 322 f., 329 £, 334 f, and 337 of my article “On. the 
Interpretation of the Veda,” in the Journal of the Eoyal Asiatic So- 
ciety for 1866. 

Page 84, note 89, and page 180, line 7. 

I have been favoured by Professor Cowell with the following note 
on Mlatyayapadishfa : 

“ My Calcutta Pandit considered this fallacy to be the same as that 
more usually called IddJia (cf. too Bhashaparichchheda, si. 70, 77, 
and the Bengali translation, p. 65). Its definition is pahke sadhya-* 
Ikavah. The Tarka-sangraha defines a hetu as Iddhita^ ‘when the 
absence of what it seeks to p^ove is established for certain by 
another proof,’ as in the argument mlmir anushno dravyatvdt. The 
essence of this fallacy is that you deny the major^ and therefore it 
does not matter whether you accept the middle term in itself or 
not. It is involved in the overthrow of the major term. I should 
translate it the ‘precluded argument,’ — it might have been plau- 
sible if it had not been put out of court by something which settles 
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tlie point, — ^it is advanced too late (the in '^r<?cltided’ expresses the 
Jcaldtita of the old name). This corresponds to the account in the 
NTyaya-sutra-vritti : KdlaBya sadhana-Tcalasyaiyaye ^hhdve ^jpadish{ah 
'prayulcto Tietur | etend sddhydlhdmpramdlahslmuO^Hlia Hi sucMtam ] 
sddliydhhdvanirnaye sddlmndsamhhavdt | Ayam eva hadliitasadJiyaka iti 
giyate. The Yritti goes on to say that you need not prove vyalliichdra 
{i.e. that your opponent’s lietu or middle term goes too far, as in parvato 
dhumavdn vahneh where vahni is a savyalliichdro lictuli) in order to 
establish the Iddha. I should therefore prefer to translate the passage 
from the Yedartha-praka^a, p. 84, ‘your alleged middle-term vdkyatva, 
the possessing' the properties of a common sentence, is liable to two 
objections, — (1) it is opposed by the fact that no author was ever per- 
ceived, and (2) it also is precluded by weighty evidence (which pro'res 
that your proposed major term is irrelevant).^ Sayana then adds hia 
reasons for each objection, — ^for first, in the words from yathd Vydsa 
down to updaldhak ; for the second, in the fact that smriti and smti 
agree in the eternity of the Yeda purmm I suppose refers to p. 3 
of the Calcutta printed text), and that even if the Supreme Spirit be 
the author he is not purusliah in the sense in which the objector uses 
the term. Either way, the major term of the objector’s syllogiBih pau- 
rusheya is precluded^ Iddhita; or, in the technical language of the, 
INyaya, Sayana establishei an absence from the minor term {paJcsM) of 
the alleged major term {sadhya) ; and hence no concluslbnljan be 
drawn from the proposed syllogism. I may add that I have also 
looked into Yatsyayana, but his explanation seems to me an instance 
of what my Pandit used so often to impress on me, that the modem 
logic (which such a late mediaeval writer as Sayana follows) is not always 
that of the ITyayahhashya. He makes the error lie in the example, 
i.e. in the induction ; and it is therefore, as Professor Goldstiicker says, 
a ‘ vicious generaHzation.’ 


JPaye 88, note 95. 

Professor Cowell disagrees with the explanation I have hazarded of 
the object of the sentence in the text to which this note refers. H© 
thinks that its purport, as shewn hy the word vyalMchdrdt, is to in- 
timate that the former of the two alternative suppositions would prove 
too much, as it would also apply to such detached stanzas as the one 
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referred to, of which, the author, although unknown to some persons^ 
was not necessarily unknown to all, as his contemporaries no doubt 
knew who wrote it, and his descendants, as well as others, might per- 
haps still be aware of the fact. In this case, therefore, we have an in- 
stance of a composition of which some persons did not know the origin, 
hut which nevertheless was not superhuman' {afaurmheija)^ This is 
no douht the correct explanation. 

Page 99, line 1. 

The argument in proof of the incompetence of the S'udras for the 
acquisition of the highest divine knowledge is contained in . Brahma 
Sutras i. 3, 3-1-38. As the subject may possess an interest for any 
edrcated persons of this class into whose hands this book may fall in 
India, I extract the entire discussion of the question : 

34. Sug asija tai’anaclara-iravanat tad-adravanat sucliyate | 
yathd manushjddhihdra-niyamam apodya demdinam api vidyasv adlii^ 
Mrah vjitas tathaiva dmjdty-adhikdra-niyamdpavddena sudrasya apy 
adMhdrah By ad ity etdm diankdm- nivarttayitum idam adhiharamm dra- 
Ihjate 1 tattra ^udra%ya apy adMMrah &ydd %ti tdvat prdptam arthitvor 
edmartliyayoh samlkavdt | tasmdcTi chhudro yajm ^navalclriptay^ iti- 
i'och chMdro vidydydm anavaldriptak iti nishedliahavandt | yacli cha 
harmasv arndhihlrorMramm iudrasya amgnilmm na tad vidydsv adJu- 
kdrmya apatddakam | na hy dhavamyddi-raliitena vidyd vediiui/i na 
iahjate | hhavati cha lingam iudradhikdrasya upodhalaham | savivarga- 
vidydyarn hi Jdnairuiim Fautrdyanam iusruahuiii iudra-ialdena para- 
mpi§aii aha hare tvd iddra iotva eva saha golhir astv ” iti | Vidura^ 
pralhritayai cha kddra-yoni'prahhavdh api vUishta-vijndna-sampanndh 
emaryyanto j tasm&d adhikriyate iudro vidydeu j ity evam prdpte Irdmah [ 
na iudTaeyaadhihdromdddhyayai^dllidvdt j adhita-udo hi vidita^'oedartho 
redartheshv adhikriyate [ na cha iudrasya vedddhyayanam asty upanayana- 
pUrvaicatvddvedddhyayanasya upanayanasya cha varna-traya-vishayatvdt | 
yat U arthitvam na tad asaU sumarthye ^ dhihara-kuranam hhavati | sd- 
marthyam api na lavMkafh kevdlam adhikdra-kdramm hhavati idstriye 
hike idstriyasya %dmarthyasya apekshitatvdi idstrlyasya cha sdmarthya- 
sya adhyayana-nirdkaranena nirdkritatvdt | yach cha idam iud/ro yajne 
^navakjriptah iti tad nydya-pUrvakatvad vidydydm apy mavakiriptatvam 
dyoiayati nydyasya sddhdramtvdt | yat punah samvarga-vidydyam iudra'^ 
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Jalda-iravanafh lingam manyase m tail lingam nydydhJidvdt ] nydyoUer 
hi Unga-darsanam dyotaham hhavati na cha attra nydyo hti | kdmain cha 
ay am iudra^ialdah samvarga-vidydydm eva 'ehasydm iiidram adhikuryyat 
tad-vishayatvad m sarvdsu vidyasu [ artJiavuda-stJiatvdt na tu kvachid apy 
ay am iudram adhikarttum utsahate | iakyate cha ay am kidra-saibdo 
krita-visliaye yojayitum \ katham iti | uchyate | ^ kam u are enam etat 

Bantam sayugvdnam iva Rainham attJia* (Chandogya ITpanisliad, iv, 1, 3.) 
ity asmad hamsa-vakyad dirham ^nddararh irutavato Jdnasrutek Pautrd^ 
yanasya kug utpede tdm rislii Rainkah kudra-kabdena anena sucJiayamba- 
bJiuva dtmanah paroksha-jndnasya hhyujyandya iti gamyate jati-^kudrasya 
anadhikarut \ katham punak kudra-kabdena kug utpannd suchyate iti | 
uchyate \ tad-adravanat kuoham abhidudrava kuchd va ^bhidudruve kuchd 
vd Rainkam abhidudrava iti kudravayavartha-samlhavad rudhdrthahl/a 
cha asambhavdt | drikyate cha ay am artho ^sydm dhhydyihdydm | 

35. ^^Kshattriyatva-gatek cha uttar attra Chaitrarathena lingdV^ | Itas 
cha na jdtikudro Jdnakrutir yat-kdranam ^rakaram-nirujganena kshat- 
triyatvam asya uttar attra Chaitrarathena Abhipratdrind kshattriyena 
saniabhivydhdrdl lingdd gamyate j uttarattra hi saihmrga-vidyd-vdkya- 
keshe Chaitrarathir Abhipratdri kshattriyah sankirttyate ■ | atha ha 
8'aimakam cha Kdpeyam Ahhipratdrinam cha Kdkshaseniifi sudena pari-- 
visyamunau brahma-c\dri libhikshe (Chh. Up. iv. 3, 5) iti | Ckaitra'^ 
raihitvaih cha Abhipratdfinah Kdpeya^yogdd avagantavyam j Kdpeyoir* 
yogo hi Chaitrarathasya amgatah j etena mi Chaitraratham KCipeyak 
aydjayann^^ iti Bamdndmaya’ydjindfh cha pragma Bamdndnmydh ydja-- 
kdh bhavanti | tasmdeh Chaitrarathir ndma ekah kshattra-patir ajdyaia*^ 
iti cha kshattragdtitvdvagamdt kshattriyatvam asya avagantavyam j tena 
kshatiriyena Abhipratdrind saiha samdndyam mdydydih sankTirttanam 
Jdnakruter api kshattriyatmih suchayati | samdndndm cm hi prdyena 
samabhivyahardh bhavanti | kshattri-preshanddy-aikvaryya-yogdch cha 
Jdnakruteh ksliattriyatvdvagatih | ato na kudrasya adhikdrah j 

36. Barliskdra-pardmarkdt tad-ablvavdlhildpach cka^^ | itai cha na 

kudrasya adhikdro yad vidya-pradekeshu upanayanddayah samskdrdh 
pardmrikyante tarn ha vpaninyc'*' | * adhiM bhagavah* iti ha upasa- 

Bdda ”1 “ brahna-pardh brahma-nishthdh param Brahma anveshamdndTi 
^ eslia ha vai tat sarvaM vakshyatP iti te ha samit-pdnayo. lhagavantam 
Bippalddam upasanndV^ iti cha tan ha ampaniya eva^^ ity api pra- 
darkitd eva upanayana-prdptir bhavati ] kudrasya cha samskdrdihdvo 
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^VhUapyaU “ iMrai chaturtko varnah ekajatir ’’ ity eJcajatiim-marant'ni^ 
*^na iiidre pataJcmri UncM3 na oJia sa^skamm arhatV^ ity-adilliis cha I 

87* Tad-dbMvctrnirdMrane cha ^ravritteh^^ | Ita^ cha na sud/rasya 
adhikdro yat satya-vachanena iudratvdhhdve mrdJidrUe Jdldlaih Cxuta- 
mal^ upanetum amsdsituih cha pravavrite na efad alrdlmano vivaktwm 
drhati ] samidhmn comya dhara upa tDd neshye na satyad ayah (Chli. 
Dp, IT. 4, 5) iti kuU4ingdt | 

88. S'ravanddhyayandrtha-pratishedhilt mritei cha^^ 1 Ita§ cham 
iUdrasya adhikara yad asya smpite^ krmanadhyayanwrthchpratishedho lha- 
vati 1 vedchircmana-prafishedho mdadhayam-pratuhedhas tadrartha-jnd^ 
ndmishthdnayos cha pratishedliah sud/rasya smaryyate \ iravam-pratishe- 
dhas tdvad atha asya ^H^edam upairinvaias trapu-jatubhydm irotraprati- 
pnranam^^ iti ^^padyu ha mi dat imakdnam yat iudras tasmdt iudra* 
samipe na adhyeiavyam iti cha | atah eva adliyayanapratishedhah | 
yasya hi samipc ^pi na adhyeiavyam lhavati sa kathafh irulim adhiyiyata | 
hhavati cha uchchdrane jihvd-chhedo dhdrane ^arira-hhedah iti | atah eva 
cha arthad artha-jndndnushthdnayoh pratishedho lhavati [ ** na iudraya 
mati^i dadyad^^ iti dvijdtmdm adhyayanam ijyd danam^^ iU cha ] 
yeshdm piimh pUrva-krita-samkdra-vaiud Vidura-dharma-vyadliapra- 
IhriUndm jndnotpattu teshdm na iahjate phala-praptih pratihaddhum 
jnOnasya ekdntika-phalatvdt | ^Hrdvayech chaturo mrudn"^^ iti cha iti- 
hdsapurdnddhigame chdtiirvarnyddhihdra-smarandt | vedapUrvakas tu 
ndsty adhikdrah kddrdndm iti sthitam \ 

34. ‘‘la tiie word ‘S'udra’ reference is made to his vexation on 
hearing that disrespectful expression, and to his running up.’^ 

“ This section is commenced to silence the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the same prerogative to twice- 
born men may not also be questioned, and its extension to STidras 
maintained. The grounds alleged in favour of the S'udra having this 
prerogative are that he may reasonably be supposed to have both {a) 
the desire and (3) the power of acquiring knowledge, and that accord- 
ingly (c) the Yeda contains no text affirming his incapacity for know- 
ledge, as it confessedly has texts directing his exclusion from sacrifice : 
and further (d) that the fact of the S'udra’s not keeping up any sacred 
fire, which is the cause of his incapacity for sacrifice, affords no reason 
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for denying to him the prerogative of gaining knowledge ; since it can- 
not he maintained that it is impossible for a man who is destitute of 
the ahavaniya and other fires to acquire knowledge. There is also {e) 
in a Yedic tekt a sign which confirms the S'udra’s prerogative. For in 
the passage which treats of the knowledge of the Samvarga (Chhan- 
dogya Upanishad, chapter iv. section 1-3) a speaker designates Jana- 
i^ruti, descendant of Janasruta in the third generation, who was desirous 
of performing service, by the term S'udra : * Keep to thyself, o S-udra, 
thy necklace and chariot* with thy cattle/ (Chh. Up. iv. 2, 2.) And 
further (/) Yidura and others are spoken of in the Smriti as possessed 
of distinguished knowledge, although they were of S'udra descent. 
Consequently the S'udra enjoys the prerogative of acquiring various 
sorts of divine knowlege. To this we reply : The S'udra has no juch 
prerogative, because Jie cannot study the Yeda. For it is the man that 
studies the Yeda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. But a S'udra does not 
study the Yeda, for such study must be preceded by initiation, which 
again is confined to the three upper castes. As regards {a) the desire 
of knowledge, — that, in the absence of power, confers no prerogative. 
And (5) mere secular power does not suffice for the purpose; since 
scriptural power is necessary in a matter connected with Scripture; 
-and such scriptural pov er is debarred by the debarring of study. And 
the passage which declares that a ‘ S'udra is incapacitated for sacri- 
fice,’ demonstrates his incapacity for knowledge also ; since that follows 

* Suck is the sense given to haretva by the Commentators, who make it ont to be 
4 compound of the words Hm, necklace,” and Uva^ “a cbaiiot;” hut although 
itva might he the nominative of Uvan, going,” no such word appears in the lexicons 
with the sense of “ chariot.” Besides, the compound seems a very awkward- one. 
Perhaps the word should be separated into 7ia are iva ; but then there would be no 
nominative to asiu^ and' it would be difficult to construe f vn, thee.” — Since the 
above was written, I have been favoured with a note on the passage by Pi’oressor 
Goldstuckef. He conjectures that the words should be divided as follows : ahaha are 
iva S'udra tava eva saha gobhir astu; that tva may be the nominative singular femi- 
nine of the Yedic pronoun tva^ meaning *‘some one,” and then the sense might he as 
follows : “ 0, friend, some woman belongs to thee, S'udi’d ! Let her be (t.e. come) 
along with tbe cows,” And lanas'niti would appear to have understood the word tv 9 
in this sense here supposed, for we find that on hearing tbe reply of Eaikva, he took 
his daughter to the latter, along with four hundred additional cows and the other 
gifts ; .and that on seeing the damsel, Eaikva expressed his satisfaction and acceded 
to the request of her father. — ^Thc author of these puzzling words, it seems, intended 
a pun ; and S'ankara perhaps gave only one solution of it. 
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jBrom the rule, which is of general application. As regards the circum- 
stance that in the Ycdic text regarding the knowledge of the Sam- 
varga, the word Sudra occurs, which you regard as a sign in favour of 
your view; it is {d) no sign; because in that passage no rule is laid 
down. For the discovery of a sign indicates that a rule has been 
laid down; but in the passage in question there is no such rule. 
And although it were conceded that [if it were found in a precept 
regarding the Samvarga] the word S'udra would confer on a man of 
that caste a prerogative in regard to that particular knowledge alone, 
(from its being intended for him), although not to all sorts of know- 
ledge, yet as the word occurs [not in precept, but] in an illustrative 
narrative {arthavada) it cannot confer on him a prerogative in regard 
to a'^iy knowledge whatever. And in fact this word S'udra can be 
applied to a person [of a higher caste] who possessed the prerogative. 
How ? I explain : Texation {suk) arose in the mind of Jana^ruti when 
he heard himself disrespectfully spoken of in these words of the swan : 

‘ 'Who is this that thou speakest of as if he were Eainka yoked to the 
chariot ? ^ ® (Clih, Up, iv. 1, 3). And since a S'Qdra does not possess 
the prerogative of acquiring knowledge, we conclude that it is to this 
vexation {suk) that the rishi Bainka referred, for the purpose of shew- 
ing his own knowledge of things imperceptible by sense, when he ’made 
use of this word S'udra (Chh. Up. iv. 2, 2, see above). But again, how 
is it indicated by the word S'udra that vexation {iuh) arose in his mind ? 
We reply: by ^ the running to it [or him]'^ {tad~ddravanat)] i.e. either 
*he ran to vexation,’ or ^ he was assailed by vexation,’ or ‘in his vexa- 
tion he resorted to Bainka.’ We conclude thus because the sense 
afforded by the component parts of the word S'udra is the probable 
onc,^ whilst the conventional sense of the word S'udra is here inap- 
plicable. And this is seen to be the meaning in this story. 

3 This appears to allude to the person referred to being found sitting under a 
chariot (Chh, Up. iv. 1, 8). See p. 67 of Babu Eiijendralul Mit^ra's translation. This 
story is alluded to by Professor Weber in his Ind. Stud. ix. 45, note, where he treats 
Sayugvan as a proper name, and remarks “TheYedanta Sutras (i. 3, 34, 35), indeed, 
try to explain away this (the circumstance of Janas'ruti being called a S'Qdra) and 
of course S'ankara in his commentary on them does the same, as well in his explana- 
tion of the Chhundogya-Upanishad.'* I am not, however, by any means certain that 
the epithet S'Qdra,” applied to JSnasrnti by Bainka, is not merely meant as a term 
of abuse. 

* Tbe meaning of this is that the word S'udra is derived from such, “ vexation,** 



APPENDIX. 


297 


Sutra 35.- And that Janasruti was a Kshattriya is afterwards indi- 
cated by what is said of Abhipratarin of the race of Chaitraratha.” 

^^That Janasruti was not a S'udra appears also from this, that by 
examining the context he is afterwards found to be a Ksliattriya by 
the sign that he is mentioned along with Abhipratarin of the family 
of Chaitraratha. Por in the sequel of the passage regarding the 
knowledge of the Samrarga mention is made in these words of Abhi- 
pratarin Chaitrarathi, a Kshattriya: ‘How a Brahmacharin asked 
alms of S'aunaka of the race of Kapi, and Abhipratarin the son of 
Kakshasena who' were being served at a meal’ (Chh. IJp. iv. 3, 5). 
And that Abhipratarin belonged to tbe family of Chaitraratha is to bo 
gathered D:om his connection with the Kapeyas ; for the connection of 
Chaitraratha with the latter has been ascertained by the text : ‘ The 
Kapeyas performed sacrifice for Chaitraratha.” Priests of the same 
family in general officiate for worshippers belonging to the same family. 
Prom this, as well as from the text: ‘Prom him a lord of Kshat- 

and druy “to run.” ' (See the Eirst Volume of this work, p. 97, note 192.) Even the 
great S'ankara, it seems, was unable to perceive the absurdity of such etymologies. 
In his commentary on the Chhandogya Upanishad the same writer tells us that 
various explanations had been given of the employment of the word S'udra in this 
passage : Nanu raja I sau JcsTiattri-sambandhat | ha hshattciram macha*' (iv. I, 5) 
ity ulctam | vidyd-g'rahanTiya cha hrcihmana-samlpopagainat | sudrasya cka anadhU 
karat j kaikam idam ananurupam Maikvena mshyate “ iudra iii | taUra dliur Zicha- 
ryycih [ hamsa’-vachana^^ravandt stig enam dvivesa | iena asau sueha si'ittva Matk- 
vasya mahimanam va dravati iti | rishir dtmanah parohshajnaiam dariayan “ iudra'* 
ity aha | kudra-vad hddhanena em enam rndyd-^graJiaimya tipajagitma na s airushayd\ 
na iu jdtyd eva iudrdfi iii | apare punar dhur alpmn dhanam uhritam iii nishd eva 
enam uktavan iudra** iti | “ But is not Janasruti shown to have been a king, (a) 
from his name being connected with a charioteer in the passage ‘ He said to his 
charioteer,’ (^) from his resorting to a*Brahman to obtain knowledge, and (c) from a 
Shdra possessing no such prerogative? How then did Eaikva address to him an 
appellation inconsistent with this in the words * o S udra ? ’ Learned teachers reply : 
‘Vexation (iuk) took possession of him on hearing the words of the swan : in con- 
sequence of which, or of hearing {irutvd) of the greatness of Buikva, be run up 
[S'udra is here derived either from iuchd 4 dravati, or from h'utm 4 dravaiQ ; and the 
rishi, to shew his knowledge of things beyond the reach of the senses, called him 
S'udra. He had approached to obtain knowledge from the rishi by annoying him like a 
S udra, and not by rendering him service ; while yet he was not by birth a S'udra. 
Others again say that the rishi angrily called him a S'fidra because he had brought 
him so little property.” This passage is also translated by Babu Rajendralul (Ohh. 
Up. p, 68, note), who lenderB bddhanena (which I have taken to mean “annoying”) 
by “ paying ” for instruction ; but I cannot find any authority for this sense of the 
word. 
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triyas named Chaitrar^tlii was descended,’ winch prores that his 
family were Kshattriyas, we may gather that Abhipratarin belonged 
to this "class. And the circtimstailce that Jana4mti is mentioned in 
connection with the same branch of knowledge as Abhipratarin, the 
Kshattriya, shews that the former also was a Kshattriya. Fot it is in 
general men of the same class who are mentioned together* And from 
the fact of Janasruti sending a charioteer (Chh. Up.iv. 1, 5-7), and hia 
other acts of sovereignty also, we learn that he was a Kshattriya. 
Hence (we conclude that) a S'udra does not possess the prerogative, 
of divine knowledge.* 

Sutra 36. *'!From reference being made to initiation, and from a 
S'udra being declared to be excluded from it.” 

And that a S'udra does not possess tbe prerogative of acquiring 
divine knowledge, may be further inferred from the fact that investi- 
ture with the sacred cord and other rites are referred to in passages 
where science is the subject in question; Kor tbe fact that tbe seekers 
after such knowledge obtained initiation, is shewn by such passages as 
tbe following : ‘He. invested himj’ ‘He came to him, saying, teach 
me, Sir’ (Chh. ITp. vii. 1, 1 ?) ; ‘Devoted to Brahma, resting in Brah- 
ma, seeking after the highest Brahma, they approached the venerable 
Pippalada with firewood in their hands, (saying) ‘hj^will declare all 
this’ (Bra^na ITp. i. 1); and ‘having invested them,’ etc. And that 
a S'udra receives no initiation is shewn by the text of the Smriti 
which pronounces him to be but OQce-bom, riz. ‘the S'udra is tbe 
fourth class, and once-hom;’ and by such other passages as this : 
‘There is no sin in a S'udra, and he is not entitled to initiation.’” ® 

Sutra 37. “ And because he acted after ascertaining that it was not 
a S'udra [who had come to him].” 

“That a S'udra does not possess the prerogative of acquiring Imow- 
ledge appears also from this that [according to the Chhandogya TJpani- 
shad] Gautama proceeded to invest' and instruct Jabala after ascertain- 
ing by his truth-speaking that he was not a S'udra: ‘Hone hut a 
Brahman could distiactly declare this: bring, o fair youth, a piece of 
fuel ; I will invest thee; thou hast not departed from the truth ’ (Chh. 
Up. iv. 4, 5).® 

This last vorse has been already quoted in Vol. I. p, 138, note 244. 

• 1 shall quote in full the earlier part of the passage from which these words are 
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Sutra 38. And because, according to the Smriti, a S^udra is for- 
. bidden to bear, or read, or learn tbe sense/’ 

^‘And that a S'udra does not possess tbe prerogative of acquiring 
divine knowledge, appears from tbis that,, according to tbe Smriti, be 
is forbidden to bear it, or read it, or learn its sense : «>. it is declared 
in tbe Smriti that be is forbidden either to bear tbe Yeda, or read tbe 
Yeda, or to learn it contents, or to practise its injunctions. Hearing is 
forbidden to Mm in these texts : * If be listens to tbe reading of tbe 
Yeda, bis ears are to be filled with [melted] lead and lac;’ and ^Tbe 
S'udra is a walking cemetery ; therefore no one must read in Ms vi- 
cinity.’ And consequently tbe reading of it is prohibited to him : for 

taken, both for the sake of explaining the allusion, and for the illustration .-yhich it 
aifords of ancient Indian manners: Chh. Tip. iv. 4, 1. Sat^ahamo ha Jabalo JahaBm 
mataram amantraifanchajcre ^^hralmacharyyam hhamti mvatsyami hi^gotro nv aham 
asmi^* iti \ 2. Sa ha enam uvacha ** na aham eiad veda tdta yad-gotras tvam asi | bahv 
aham charaiijtT parichdrint yauvam ivdm alahJte ( sd ^ham etad na veda yad-goUra$ 
tvam asi | Jabdld tit ndma aham asmi Batyakcmo nama tvam asi | sa Satyahdmah eva 
Jdhdlo ^iravlthdh** iti [ “ Satyakama, the son, of Jahala, addressed bis mother Jahala, 
saying, ‘ I wish, mother, to enter on tbe life of a religions student. To wbat family 
{goltra'. see Hiiller’s Ano. Sansk. Lit. pp. 378 ff.) do I belong?' 2. Sbe answered, 

^ X do not know, my son, to wbat family tbou belongest. Much consorting *[wtb 
lovers] and roving (or serving), in my youtb, I got tbee. I know not of wbat family 
tliou art. But my name is Jabala, and tbine Satyakama, Say, ‘I am Satyakama 
son of Jabalfi.’"* He accordingly goes to Huridrumata of tbe race of Gotama, and 
asks to be received as a student. Tbe teacher enquires to wbat family be belongs, 
and tbe youth repeats verbatim the answer he had received from his mother, and says 
be is Satyakama tbe son of J abala. Tbe teacher replies in tbe words quoted by 
S'ankara “No one other than a Brahman conid distinctly declare this,'* etc. Tbe 
interpretation of paragraph 2, above given, seems to convey its correct sense; Jabala 
apparently means to confess that her son was nuUms filim : and that be must be 
content to call himself her son, as she did not know who bis father was. The explan-v 
ation of the words hahv aliaih char anti pariehdrini yauvam tvam alahhe given by the 
Commentators and followed by Babu Bujendralul Mittra, that sbe was so much. occu- 
pied Avith attending to guests in her husband's bouse, and so modest that sbe never 
thought of enquiring about her son's gottm^ and that her husband died early, is founded 
mainly on the word paricharim^ and would not account for Jabala's ignorance of her 
husband’s name (which she does not mention) or even of her husband’s line^e. In 
regard to the sense of charantl see the passage from the S'atapatba Brahmana, ii. 5, 
2, 20, quoted in the First Yolurae of this work, p. 136, note 242. S'ankara was either 
ignorant of the laxity of ancient morals, or wished to throw a veil over the spurious 
origin of a sage like Satyakama who had attained divine knowledge and become a 
teacher of it (see Chh. Up. iv. 10, 1), In bis preface, however, p, 30j as I observe, 
Babu Bajendralal speaks of Satyakama as a natural son in these words: Although 
a natural born son whose father was unknown, and recognized by the contemptuous 
soubriquet of Jabala from the designation of his mother Jabala,*' etc. 



300 


APPENDIX, 


how cam he, in whose neighbourhood even the Yeda is forbidden to be 
read, read it himself? And if he utters it, his tongue is to be cut; 
and if he retains it in his memory, his body is to be sHt. And it 
results from the meaning of the terms that he is prohibited from learn- 
ing its contents, or practising its injunctions, according to the texts, 
^ Let no one impart inteDigence to a B'udra;’ and ‘reading, sacrifice, 
and liberality are the duties of twice-born men/ As regards (/) Vi- 
dura, Lharma, Yyadha, and others in whom knowledge was produced 
in consequence of their recollection of acts performed in a former 
birth, their enjoyment of its results cannot be prevented, from the 
transcendent character of the effects of knowledge ; and because in the 
text ‘ Let the four castes be made to hear them,’ the Smriti declares 
that the four castes .possess the prerogative of learning the Itihasas 
and Puranas [by means of which Sudras may attain perfection]. But 

has been established that S'udras do not possess the prerogative of 
acquiring divine knowledge derived [directly] from [the study of] the 
Yeda.” 

The Bhagavad GKa afiirms a difierent doctrine ih the following 
vorso’s, X. 32 f., where Ki'ishna says : 

hi FUrtha vyapairitya ye ^ pi mj%h pGpa-yomyah \ striyo miSyds 
tathd iudras te ^pi ydnti pafdm gatim | 33. Km punar hrdhmandh pun- 
yd^ hhaJcfdk rdjarshayas iathd j 

Those who have faith in me, even though they he of base origin, 
women, Yaisjas, and S'udras, attain to the most transcendent state. 
How much more pure Brahmans and devout royal rishis.” 

S'ankara could scarcely have been ignorant that his principle was not 
in harmony with this text ; , but he has thought ]3roper to ignore this 
discrepance of views, as he probably shrank from directly contradicting 
a work held in such high estimation. 

See also the account of the views entertained on the same subject by 
S'andilya which I have stated above, p, 178, 

Page 105, line 24. 

The follow;ing quotation continues the discussion of this subject; 
and will also serve to illustrate pp. 6 and 16, above, as well as p. GO 
of the Pirst Yolume : 

Brahma Sutra i. 3, 30. Sarndm-ndma-rupatvach cha uvrittdv apy 
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avirodho daHanat smriiei cha^^ * athdpi sydt ( yadi ^ah-adi-md detsch 
vyahtayo santatyd eva utpadyeran ninidhyerayns cha tato ^hhidhancL'- 
bhidheycLbhidhutri - 'oyavaliardvichhedat sambandha - nityatvena virodhah 
sabde par ihriy eta \ yadd tii khalu aahalam trailohyam parity ahta-ndma^ 
rupam nirhpam prallyate prahhavati cha abhinavam iti §ruti-smriti-vdddh 
mdanti tadd katham avirodhah iti | tattra idam abhidhiyate samdna- 
ndmorrupatvad ** iti | tadd ^pi saihsdrasya andditvaih tdvad abhyupagain^ 
tavyam \ pratipadayishyati cha dohdryyah samsdrasya andditvam upa^ 
padyate cha apy upaldbhyate cha^^ iti (Brahma Sutra ii. 1, 36) [ anddau 
chasaffisdre yathd 8vdpa-prahodhayohpralaya-prabhava4ravane ^pi purva- 
pralodha-vad uttara-prabodhe ^pi 'cyavahardd iia kaichid virodhah | m^am 
kalpd.ntara-prabhava’-pralayayor api iti drashtavyam 1 8vdpa~prabodhayos 
cha pralaya-pralhavau iruycte [ yadd suptah svapnam na kanchaiaa 
paiyaty atha asmin prdnah eva ekadha lhavati tadd enam vdk sarvair 
ndmabhih mlia apyeti chakshuh sarvaih rupaih saha apyeti irotram 8wr- 
vaih hbdaih saha apyeti manah sarvair dhydnaih saha apyeti | sa yadd 
pratibiidhyate yathd ^gner jvalatah sarvCth di§o visphulingdh vipratish* 
therann evam eva etasmdd dtmanah sarve prdnah yatkdyatanam vipratish’- 
thante prdnelhyo devah develhyo lokah (Kaush. Br. Utt. A. 3, 3) iti | sydd 
etat I svdpe purmhdntara-vyavahdravichheddt svayam cha susdmptapra- 
huddhasya purv^prabodJia-vyavahdrdniisandhdna-sambha/vdd aviruddham \ 
mahupralaye tu sarva-vyavaharochhedCtj janmdntara-vyavakdrorvach cha 
kalpdntara-vyavahdrasya anusandhatum aiakyatvdd vaishamyam iti | ^la 
esha doshah | saty api sarva-vyavahdrochhedini mahupralaye Farameka^ 
ranugrahdd Uvardnum Hiranyagarbhddlndm kalpdntara-vyavahdrdnu-^ 
sandhanopapatteh \ yadyapi prdkritdh prdnino na janmdntara-vyava-^ 
hdram a^usandhdndh drisyante iti na tat prdkrita-vad tsvard^m hhavi* 
tavyam \ yathd hi prdnitvdviieshe ^pi manushyddi-^stamba-paryyanteshu 
jndnaiharyyddi-pratibandhah parena parena hhuydn hhavan drisyate 
tathd manushyddishv eva Miranyagarhha-paryanteshu jndnaikaryyddy* 
ahhivyaktir api parena parena '’bhuyasx lhavati ity etat kruti-smritU 
vadeshv asakrid eva anukalpddau prddurbhavatdm pdramaiivaryyam iral- 
yamdnafh na iahyam ndati tti vaditum j tata§ cha atzta - kalpdnushthiia^ 
f>rakri8hta-jndna-kaermandm isvardndm Siranyagarbhddlndfft vwrttamdna* 
kalpddau prddwtljxavatiim Fa^amekardnugrihitdndfh suptapratihuddha^ 
vat kalpdntara-vyavahdrdnusandhdnopapattih [ iqthd cha k^utir 
Brahmdnam vidadhati purv am yo vm vedarni cha prahinofi tasmai ! tain. 
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Tin demm CitmorhuddU-prakdiam mumuhJiur mi hranm aham prapadye^^ 
(SVeta4vatara TJpanisbad, vi. l8) iti | smaranti cha 8'aumhadayo Ma- 
dhuGhhandah-prahhritihhir ddiatatliyo drMfdh iti | prafmdam cha evam 
eva Mndarsliy^ddayah smaryyante j irutir apy risM-jndm-pilrmham 
eva mantrena anushthdmm dariayati yo ha mi aviditarsheya-cJikando- 
daivatadirdhmanem mantrem ydjayati vd adhydpayati vd sthamih cha 
fichhati gmttam vd prapadyate^^ iiy upaJcramya “ tamdd etdni mantre 
vidyad^^ iti j prdnindm cha mhha-prdptmjc dharmo vidhiyate du^kha- 
pdrihdrdya aptarmak praUshidkyat& | drishtanuiravilia^duhkha-suhha- 
vishaym cha raga-dveshau Ihmato na vilaksham-vishaydv ity aio dhar^ 
niddharmc^phala‘d)hutoUaroUard srisMir nkhpadyamana pfirva-srishti- 
Bodriky eva vmhpadyaU | mnritik cha hhavati ** tesJmn ye ydni karmdni 
prahsrdshtydm praiipedire \ tdny eva te prapadyante srijyamdndh punah 
punah I himsrdhiiiisre mridu-hrure dharmddharmuv fitdnfUe | tad-lhd- 
vit&h prapadyante tmmdt tat tasya rochate^* | iti [ prallyamdnam apt cha 
idarh jagat iaUg^avaksham eva prallyate iaUi-mulam eva cha pralhavati 
itarathd akasmikatva-prasangdt | na cha anekdhdrdh iaktayah iahydh 
kalpayitum | tatai cha vichhidya vichJiidya apy udhhavatdm Ihur-ddi- 
loka- pravdhdndik deva^tiryan-manmliya-lahshandndm cha prani-ni- 
kdya-pravdhdndm varndirama^dhartna-phala-vyavasthdndifi cha anddau 
samsdre niyatatvam indraya-vishaya-sambandha-niyatatva-vat pratyeia- 
" vyam | na hi indriya-vkhaya-samlandhader vyavahiraeya prati ear gam 
anyathdivam Bhaehthendriyamdhaija^kalpam iaJcyam utprehliitum ] atai 
cha sarva^kalpundm tnlya-vyavahdratvdt kalpdniara-vyavahdrdnusan- 
dhdna-kehamatvdch cha tivardndm samdna-nCima-ntpdh eva pratuargam 
viieshdh prddwlhavanti earndna-nfma-rupatvacli cha dvrittdv api mahd- 
Barga-mahdpralayadalcshandydffi jagato ^hhyitpagamyanidndydm -na kaS' 
ehieh chMlda-pramamjadi-virodhah | samdna-ndma-rupatdtn cha-srutk 
emritl dariayatah ^^euryd-chandramasau dhdtd yatha-purvam akalpayat | 
divam cha prithivifa ehdntariksham atho svah j iti ( yathd pUrvasmin 
kaipe Buryd-chandramahpraMriii jagat klriptmh tathd hminn api kalpe 
Farameharo^kalpayad iiy arthah | tatlid ^^Agnir vai akdmaydta*^ an- 
nado devdndih sydm ’ iti sa evam agnaye krittikdbhyah puroddiam ashtd- 
Joapdlam niravapad iti nakshattreshti-vidhau yo *gnir hiravapad yaemai 
vd Agnaye niravapat tayoh samdnd-ndma-rdpatdfh darkayaii ity -evam- 
idtlyakd irutir uddharttavyd | mriiir api ruhlndm ndmadhaijani yds 
cha vededhu drhhtayah | iarvaryy-ante praBdtdndiii tdny evaibliyo daddty 
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a^ah I yathwridv ritu-lingdni ndnd-rujpdni paryyaye | drUyante tdni idny 
eva tathd hhdvdk yugadisJiu \ yaiJid^lhimdninoHUdstulyds te sdmpratair 
iha I demh devair atitair hi rupair ndmalMr eva cha ity evamgatlyakd 
drashtavyd [ 

‘‘Brahma Sutra, i. 3, 30. ‘And though there be a recurrence of crea- 
tion, yet as (the new creation) has the same name and form^ (as the 
old) there will be no contradiction in regard to the words of the Yeda ; 
since this is proTed both by the intuition of rishis and by the Smriti/ 
And further, let it be so that if a series of individual gods, as of 
animals, etc., is born and disappears in unbroken continuity, the al- 
leged contradiction in regard to the words of the' Veda (viz. that as 
they are connected with objects which are not eternal, they cannot 
themselves be eternal) wiU be removed by the perpetuity of connection 
arising fi?om the continuity of practice regarding the designation of 
things, the things to be designated, and the designator. But when, as 
texts of the S'ruti and Smyiti inform us, the entire three worlds, losing 
name and form,® are utterly annihilated and afterwards produced anew, 
how can the contradiction be avoided ? [The meaning of this is : How 
can there be an eternal connection between the words of the Yeda and 
objects which how long soever they may have existed, must yet have 
come into being at the new creation following after the total (not 
merely the partial) dest^^uction of the universe ? and if such a connection 
does not exist, how can the words of the Yeda be eternal, when before 
this new creation they represented nothing existent? see above, p* 
102.] A reply to this is given in the words, ‘Yet as (the new 
creation) has the same name and form as the old,^ etc. Even then 
the world must be admitted to have been without a beginning. . This 
eternity of the world will be declared by our teacher in the words (of* 

^ Professor GoldstUclcer is of opinion that here, as elsewhere, these words 
rUpd) should he rendered “ substance and form.’* See the note on the subject furnished 
by him in M. Bumouf 's Introduction h. I’histoire du Buddhisme Indien, p. 502. 

® Govinda Anflnda remarks on the Sutra before us, and S'ankara’s comment : iVowi* 
maJid-pmlnyeJater apy amtfvat sabddrtha-mmhandhBnityatvam ity diankya aha 
tmna*' iti | Butramniranya aiankmndha^'athapt^Hii [ vyakti-santatydjdiindmavdn^ 
iara-pralaye sativdt smnhandhai tuhthati vycmalidramchh&ddj jnayeta Qha iti vedasyct 
anop^/eshatvena pravmnye nst kaschtd virodhah sydt [ nwlepa^pralaye tu samhandha* 
ndsdi punah srish^au kenachU pumsd sanketah karttavyah iti pt(,rmha-huddhi-sSpe-‘ 
Jeshaivem vedusya apranutnyam adhyapakasya dsrayasya ndsad dsritasya anityafvam 
eha prdptam ity arthaJi | mahdvralaye *pi nirlepa-layo ^siddha^ saUkdryya-^dddt J 
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Eraluna Sutra, ii. 1, 36), 'It is agreeable to reason, and it is ascertained/ 
And the world being eternal, although the Yeda declares that its disso- 
lution and reproduction tahe place during the sleep, and at the waking 
(of the creator), stiU as the practice continues the same in the later, as. 
in the previous, waking condition, there is no contradiction (of the sort 
pretended). And it is to be considered that the same must be the case 
in regard to the dissolutions and creations of another Kalpa (see Yol. L 
p. 43 f.). NTow dissolutions and creations are said in the Yeda to take 
place during (ttie creator’s) sleep, and at his waking. '"When the 
sleeper does not see any vision, and when his hreath is concentrated 
in him, then the voice with all names enters into him, the eye with 
all forms enters into him, the ear with all sounds enters into him, 
the mind with all thoughts enters into him. When he wakes, just as 
spai'ks shoot out in ’all directions from blazing hre, so do all breaths 
according to their several seats issue from this Soul ; from the breaths 
spring deities; and from the deities wmrlds’ (Xaushitaki Brahmana, 
latter part, 3, 3). But be it so, that [in tbe circumstances referred 
to] there is no contradiction of the kind alleged, because dming the 

iaika cTta samsharatmana sahdcirtha-taUsamhandhamm saium era punah srhJifnv 
abhivyalcter na anityaivam 1 dblimjaktanTm purva^ki(^yiya'nmm~rupa-m)mhiaixind 
na sankeiah kenachit kdryyali ( viHhmna’Sruhfau hi sankciu2ieks.hrt na tubja-srhhtiv 
iti pariharati^Hattra idam'’ Utf'-ndinTi j “ But since in a great di sohition even species 
cease to exist, will it not result that the connection of .vords with the ohjocts they 
denote is not eternal? In reference to this doubt the apborist says, *as the name and 
form are the same,’ etc. ’Waving the authority of the Sutra, the Commentator ex- 
presses a doubt in the words ‘ And further,’ etc. It is true that the connection sub- 
sists in consequence of the continuity of individuals owing to the existence of species 
during the intermediate dissolutions, and this connection will be known becauso the 
previous practice continues uninterrupted. And so from the independence of the 
Veda, there will be no contradiction in regard to its authority. But since in a total 
dissolution alfauch connection is lost, and some intimation (of what had existed before) 
must be given by some person at the new creation, the Veda will he dependent on 
the understanding of such person, and consequently its unauthontativeness, as 
well as the non-etemity of the dependent object, owing to the extinction of the in* 
struetor on whom it depended, wul result. But even in a great dissolution an absolute 
annihilation is unproved, according to the doctrine that effects exist in their causes. 
And so, as words, the objects which they denote, and the connection between both, 
(all of which things previously existed), are manifested at the new creation as re- 
miniscences of a previous existence, they are not non-eternal As the objects thus 
manifested have the same names and forms as in the previous Kalpa, there is no 
necessity for any intimation (of what had existed before) being given by any person. 
Bor such an intimation wjould, indeed, bo required ih a dissimilar creation, but not 
in one which is similar. It is thus that the commentator removes the objection in 
the words *a reply to this is given,’ etc.” 
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sleep (of one person) the practice of others continues uninterruptedly, 
and even the person who has been in a deep sleep can ascertain the 
action which took place in his former waking state. Dat this is in- 
apx)licable to a great dissolution, hecanse then there is an absolute 
annihilation of all practice, and because the practice which prevailed in 
another Kalpa, like that of another birth, cannot be ascertained. This 
objection, however, does not hold ; for although all practice is annihi- 
lated by a great dissolution, still it is proved that through the '.favour 
of the supreme Lord, the lords Hiranyagarhha (Drahma), etc., can 
ascertain the practice of the preceding Kalpa. Although ordinary 
creatures are not observed to evince the power of discovering the 
practice of a former birth, the limitation which is true of them will 
not attach to the great lords in question. Por just as in the series of 
beings commencing with men, and ending with posts, although all the 
creatures included in it without distinction possess the attribute of life, 
yet, as we descend the scale, the obstructions to knowledge and to power 
are perceived to go on gradually increasing ; so too, in the series be- 
ginning with. men and culminating in Hiranyagarhha, there is an ever 
greater and greater manifestation of knowledge and of pow'er, etc. ; and 
thus the transcendent faculties which ai’e declared in texts of the S'ruti 
and Smriti to belong to the beings who again and again come into existence 
at the beginning of the successive Kalpas cannot he denied to he real. 
And consequently it is established that the lords Hiranyagarhha and 
others who during the past Kalpa had manifested distinguished know- 
ledge and powers of action, and who again came into existence at the 
beginning of the present Kalpa, and enjoyed the favour of the supreme 
Lord, were able, like a person who has been asleep and awakes again, 
to ascertain the practice of the previous Kalpa. And accordingly 
the S'ruti says: * Seeking final liberation, I take refuge with that 
God, shining by the light of his own intellect, who in the beginning 
creates Brahma and reveals to him the Ye'das’ (SVeta^v. IJpan. vi, 18 ). 
And S'aunaka and others record in their Smritis that the hymns in the 
ten Mandalas of the Eig-veda were seen by Madhuchhandas and other 
rishis. In the same way the Kandarshis, etc., of each of the Tedas 
are specified in the Smritis. The S'ruti, too, in the passage commenc- 
ing ^ Any priest who in sacrificing for another person, or in teaching a 
pupil, employs a text of which he does not know the rishi, metre, deity. 



300 


APPENDIX* 


and proper application, is turned into a post, or falls into a pit/ and end- 
ing, * Wherefore lot him ascertain all these points regarding every text;^ 
— deelares that a knowledge of the xishi by whom it was seen should 
precede the ceremonial use of every text.® Further, righteousness, is 
prescribed and unrighteousness is forbidden, with a view to promote the 
happiness and obviate the misery of living beings : and love and dislike 
have for their objects nothing but the happiness and misery which are 
perceptible by sense or are scripturally revealed. Consequently each 
succeeding creation which is effected, forming, as it does, the recom- 
pense of righteousness and unrighteousness, is constituted perfectly 
similar to each of those which preceded it* And the Srnriti,' too, de- 
clares : ‘ These creatures, as they are reproduced time after time, per- 
form, respectively, the very same actions as they had performed in the 
previous creation.^® They so act under the influence of (their previous 
tendencies) whether noxious* or innoxious, mild or cruel, righteous or 
unrighteous, to truth or to falsehood; and it is from this cause that’ 
they are disposed to one or another course of conduct.’ Besides, even 
when this world ig destroyed, a' residuum of its force {hUi) continues, 
and it is reproduced only because it has this force for its basis : for 
any other supposition would involve the difficulty of the world having 
no cause* And as we cannot conceive that there are many forms of 
force {iaJcU\ we must believe that, as the relacions between the senses 
and their objects are invariable, so too, in a world which had no com- 
mencement, the successions of earths and other worlds, and of different 
classes of living beings distinguished as gods, animals, and men, (al- 
though separated from each other in the period of their production,) as. 
well as the ordinations of castes, orders, duties, and recompencea are 
invariable. For we cannot imagine that such conditions as the re- 

® Tbe object of these remarks of Sankara regarding the rishis is thus explained 
by Govinda Ananda : Kincha mantranum TiaJiy^Mi’jnmavasyakatva-jnapiJcd s*ruHr 
manira'driy^rishmlmjmnBiUaymndawyati iiy oAa | . ivtlir. cha Jn^nndhil^aih 

kalpantaritam vedaih smfiiva vyavaharasya pravarttitatvad 'ccd-syyn an-iye- 

hshatvam cha aviruddham iti hhavah | “ In these words S'ankara intimates that the 
S'ruti which declares the necessity of knowing the rishis, etc., thereby manifests 

the transcendent knowledge of the rishis who saw the mantras And so from 

the fact that these rishis, distinguished by eminent knowledge, recollected the Veda 
which had existed in a diiforent Ealpa, and [again] gave currency to the [ancient] 
practice [of its precepts], it is shewn that the eternity and independence of the Veda 
ie not in contradiction [to any fact] — such is the purport.** 

Sec the First Volume of this work, p. 60. 
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lations between the senses and tlieir objects, etc., should vary in every 
creation, in such a way, for example, as that there should exist objects 
for a sixth sense. Hence, as all Kalpas exist under the same conditions, 
and as the lords (Hiranyagarbha, etc.) are able to ascertain the conditions 
which existed in another Halpa, varieties (of beings) having the same 
name and form are produced in every creation; and in consequence of this 
sameness of name and form, even though a revolution of the world in the 
form of a great creation and a great dissolution is admitted, no contra- 
diction arises affecting the authority of the words of the Veda, etc. Both 
S'ruti and Smriti shew us this sameness of name and form. Here such 
texts of the S'ruti as these may he adduced : ^ The creator formed as be- 
fore the sun and moon, the sty and the earth, the air and the heaven.’ 
This means that in this Kalpa the supreme Lord fashioned the sun, the 
moon, and the rest of the world in the same way as they had been 
fashioned in the former Kalpa.’ Again ; Agni desired, ‘ May I he the 
food-eater of the gods,’’ He offered to Agni [as the deity presiding over] 
the Krittikas (the Pleiades) a cake in eight platters.’ In this passage 
the S'ruti shews that the two Agnis, he who in the Ceremony of sacri- 
fice to the constellation offered the oblation, and he to whom it was 
offered, had the same name and form. And such Smritis, too, as the 
following should bC examined : ‘ The Unborn Being gives to those horn 
at the end of the night (i.e, of the dissolution ^®) the names of the rishis 
and their intuitions into the Vedas.^® Just as on.the recurrence of each 
of the reasons of the year its various characteristics are perceived to be 
the very same (as they had been before), so too are the things produced 
at the beginning of the yugas and the past gods presiding over dif- 
ferent objects resemble those who exist at present, and the present 
(resemble the) past in their names and forms.’ ” 

I shall quote a part of Shnkafa’s remarks on the Brahma Sutra, 
ii. 1, 36, referred to in the earlier part of the preceding quotation, in 
which the eternity of the world is affirmed : 

n Krittika’na'ksliattrMhimmi-dcviaya Agnaye — Govinda Sjianda. 

^2 S’arvaryy’-anie jpralayante — Govinda Ananda. 

13 The sense of the last words, which I translate literally, is not very clear. Govinda 
Ananda says that in the word vedeshu the locative case denotes the object {mdeshv iti 
mshaya-saptam). Compare the passages quoted above in p. 16 from the Vishnu P, 
and M. Bh. which partially correspond with this verse. 

Already quoted from the Yishnu P. in the First Yolume of this worh, p. 60, 
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ii. If 36. UjpapadyaU clia upalalhjaU cha^^ [ ^Hipapadijate cha^^ 
safhm'cysya miadityam \ adimattm hi saffisctrasya almma'd udlhuter muk- 
tdndm api punali saylndrodlhuti-prasangah | akritdlhycigama-pramnga^ 
cha sulcjia-duh-khcldi-vaishamyasya nirnmittatvdt | na chct tharo vaiska-^ 
mya-hetur ity uktam | m dm midya hevald muhamyasya Mramm eka- 
rupaivui | rdgddi-Mda’-vdsanclJcshiptchMrmdpeksJicl in avzdyd vaishamya^ 
kart sydi 1 na cha 'mrma antarena sariram camlhavati na cha iarlram 
aniarena karma samlhavati iU itaretardsraya'dosha-prasangah \ andditne 
tu vijdnkura-nydyena upapatter na kakhid dosJio lhamti | 

* It is agreeable to reason, and if; is ascertained.’ The eternity of 
the world is agreeable to reason. For on the supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those ■who had obtained liberation from mundane 
existence might become again involved in it ; and (2) that men would 
enjoy or suffer the recompense of what they had never done, as the 
inequalities occasioned by happiness and misery, etc., would be cause- 
less. But God is not the cause of this inequality, as we have said 
(see the comment on Sutra it. 1, 3t). Nor can ignorance alone be its 
cause, since ignorance is uniform (whilst conditions are varied). But 
ignorance, when connected with works induced by the surviving me- 
mory of desii’e and other sources of disquiet, may he the cause of in- 
equality. Further, corporeal existence does not originate without 
works, nor works without bodily existence : so that (this hypothesis 
of the world having had a beginning) involves the ffillacy of making 
each of two things depend upon the other. But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may he conceived to have succeeded each other like 
seed and sprout from all eternity.” (See Ballantyne’s Aphorisms of 
the Sankhya, Book i. pp. 60 and 126.) 

Page 111, line 2 from the foot; and Page 113, line 11 

In the first edition, p. 78, 1 had translated the word samayadhyut^- 
shite in morning twilight.” ‘When revising the translation for 
the new edition I became uncertain about the sense, and did not advert 

Ic, as Professor Cowell suggests, if there is no cause for the production of the 
world, it comes into existence at hap-hazard, and by some chance the liberated may 
be born again as well as the unliberated. 
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to the fact that the term is explained in Professor Vilson’s Dictionary 
as denoting a time at which neither stars nor sun are visible/* 
Professor Cowell has since pointed out that the word occurs in the 
second of the following verses of Manu, where a rule is given for the 
interpretation of the Veda in cases such as that referred to by the com- 
mentator on the iJ^’yaya Sutras: ii. 14 : S’ruU-dvaidhant ti(> yattra sydt 
tattra dJmrmdv ubhau smritau | ulhdv api M iau dharmau samyag ulctau 
manisliihhih | 15. Udite hmdiia cliaiva samayddliyuBhite taiJid ] aarvathd 
mrttate yajnah itxyam midihi imtih ] 14. In cases where there is a 

twofold Yedic prescription, both the rites, are declared in the Smriti to 
be binding ; since they have been distinctly pronounced by sages to be of 
equal authority- 15. The Tedio rule is that sacrifice may be performed 
in all the three ways [indicated in a particular text], viz. when the sun 
has risen, when it has not risen, and when neither stars nor sun appear, 
i,e. in the morning twilight/^ Xulluka says : Surya-nahsliatra-varji* 
tah Mlah samayddhjusMta4aMena uchyate | ‘‘a time devoid of sun and 
stars is denoted by the word samayddhjusUtas 

Page 142, Ihm 14 and 16. 

The first of these quotations is from the Brihad Aranyaka Upanishad, 
i. 4, 10 j and the second from the Chhandogya Upanishad, viii. 7, 2. 

Page 149, line 6. 

For iahdddiJcsMter read $aMud ihsMter. 

Page 154, note 140. 

Professor Cowell observes on the close of this note that the Sankhya 
opponent maintains that the metaphor is in every case a real one. 

Page 157, line 18. 

Professor Cowell remarks that the meaning of the phrase §aMa-jpra- 
mdnake Wthe is not correcUy rendered by the translation here given, viz. 

where the (proper sense) is established by the words/* The author 
is laying down the general rule that in cases where there is nothing in 
the purport of any passage in which a particular word occurs to lead 
the reader to suppose that it is figuratively used, and where conse- 
quently the word itself is the only index to the sense, it must be 
understood in its primary signification. The proper rendering, therefore, 
is : Where the sense can only be determined by the word itself** 
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Fage 160, line 18, 

For pmiar-ufjpattir read punar-anutpattir. 

Page 181, linee 7 11 from the foot 

I learn from Professors Cowell and Goldstucker that vimatd smritik 
should be rendered not ‘'the Tariously understood Smriti’’ but “the 
Smriti which is here the subject of dispute.*^ 

Page 183, note 160, line 1. - 

With E.V. i. 179, 2, compare E.Y. vii. 76, 4, q[uoted in p. 245. 

Page 201, line 21. 

The commentator thus explains this Terse of the Yishnu Parana 
(I am indebted to Dr. Eall for a collation of the best MSS. in the 
India Office Xibrar}): Ete clia dveshopaiama-praMrah madhyamddhi'- 
Mrindm eva nUdh. na tu uttamadhiMrindm ity aha “ ete | “ IMnna- 
dfiid Iheda-drislitya ] “ IMnna-drUam iti vd pdthah ( tattra IMnna- 
dartane “ dbhyupagamam angiMram hritvd dvesliopahmopaya-lliedcih 
hathituh | uUdndm updydndm paramartha-sanhshepo mama mattah iruya- 
iam 1 “In the words ‘ these notions,’ etc.’ he tells us that the methods 
of repressing hatred which have been hitherto declared are those which 
are followed by the persons who have attained only to the secondary, not 
to the highest, stage of knowledge. BMma-drUd is che same as Iheda- 
drishtyu, ‘with a view which distinguishes [the Deity from them- 
selves],’ or the reading is lliinna-drUam^ 'of persons who look [on 
Him] as distinct.’ ‘Accepting’ {alhjxtpagamam lcritvd\ Le, admitting, 
this opinion regarding a distinctness, ‘ I (the speaker in the Y.P.) have 
declared these methods of repressing hatred. Fow hear from me a 
summary’ of the highest truth in regard to these methods.” 

Page 225, line 21. 

There is a verse in the Ydjasaneyi Samhita, xiii. 45, in which also 
Agni is connected with the creation: Yo AgxiirAgner adU ajdyata 
iokdt pfiihkyuh nta vd divas pari | ycnaprajdh Vihaharmd jajdna tam 
Ague Jiedah pari te rrinaUu 1 “Agni, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, by whom Yisvakarman generated living creatures.” This verse is 
quoted and after its fashion explained in the S'atapatha Brahinana, vii. 
2), 2, 21 : Aihn dahJimato fam | “ To Agnir Agwr adlii ajOynta'^ Ity 
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Agnir mi esTia | Agner adhjajdyata ( hhdt prithivijuh uia vd divas 
parV^ iti yad mi Prajdpateh sohad ajdyata ta ^as cha priildvyai cJia 
sokdd ajdyata | ^^Yena prajdh Visvakarmd jajdi iti vdg vai ajo vdcho 
mi prajdh Viiva’karmd jajdna iiyddi | Then [he places] a goat (aja) 
on the southern side, (saying) : ^ That Agni who sprang from Agni : ^ 
this goat is Agni and sprang from Agni, * From the flame of the earth 
or j&*om‘ that of the sky : ’ that which sprang from the fiame of Pra- 
japati sprang from the flame of the earth and of the sky, * Ey whom 
Yisvakarman generated living creatures:’ The goat, [or the TJnhom], 
is Yach( Speech) : Yisva^rman generated living creatures from Yach,” 
etc. Compare E.Y, i. 67, 5, quoted above in p. 275. 

Yage 235, tine 9, 

Add after this the following texts, in w^hich the /erbs tahh and jan 
are applied to the composition of the hymns : 

B.Y. i, 67, 4. Vindanti Im attra naro dhiyam-dhah hridd yat tashtdn 
7nantrdn a§amsa7i | ^‘Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart.” 

i. 109, 1. Vi hy akhyam 7nanasd va&yah iclthann ludragm jndsah uta 
vd sajdtdn | ndnyd yiivat pramatir asti mahyafk sa vum dhiyafk vdja- 
yantim atahsham j 2. Asravaifi he hhuri-davattard vdm vijdmdtur uta vd 
sydldt ( atha so77iasya prayatl 7jmabhjdm Indrdgm stomaih janaydmi 
-navyayn | “1. Seeking that which is desirable, I beheld [in you], o 
Indra and Agni, relations or kinsmen. I have no other counsellor 
than you, — I who have fabricated for you a hymn supplicating food. 
2. For I have heard that you are more bountiful than an ineligible 
son-in-law (who has to purchase his bride), or than a bride’s brother ; 
so now, while presenting a libation of Soma, I generate for you a netv 
hymn.” 

Page 253, line 15 

Insert after this the following verse : B.Y. x. 66, 5. Sarasvdn dhthhir 
Varum dlxrita-vratah PusJid Vishmr 7nahimd Vdyur Asvind | Irahma- 
krito mnritdh visva-vedasalj, sarnia 7io yafhsan trivaruthani amhasah | 
‘‘ May Saras vat with thoughts, may Yaruna whose laws are fixed, may 
Pushan, Yishnu the mighty, Yayu, the Asvins, — may these makers of 
prayers, immortal, possessing all resources, afibrd us a triple-cased pro- 
tection from calamity.” 
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SupplmenUry Note Kalatyayapaduhta . — See page 84, note 89, 

and page 290. 

I am indebted to Professor Goldstiicker for the following addiJonal 
remarks on this expression : 

The Tarkasangi'aha, quoted by Professor Cowell in bis interesting 
note which you kindly communicated to me, differs materially from the 
Bhashaparichohheda in its interpretation of the fallacy called by them 
ludha; and I might add that the Tarkasangraha-dipikapraka^a offers 
even a third explanation of the same Yai^eshika term. But I do not 
think that the hadha of the Yaiseshikas is the same as the Mldtita of 
the ITaiyayikas. Por when we find that the Bhashuparichchlieda in 
its enumeration at v. 70 applies to the fifth hotvdhhusa the epithet 
’kaldiyayopadishtd (probably the same as the kuldtyayCipadishta of the 
Kj’aya-sutra i. 50) yet in its explanation of v. 77 does not call it 
kdldiitaf as the hTyaya does, hut hadliaj such a variation in terms 
seems pointed ; and when we find moreover that its interpretation of 
ludha differs from Yatsyfiyana’s interpretation of hdldtUa, there seems 
to be a still greater probability that tbe Nyaya and Yaiseshika disagree 
on the question of the fifth heivalJidsa^ 

Por that there is 7io real difference between the Kyayahhashya and 
the Pyayavritti is still my opinion. Both commentaries, I hold, agree 
in stating that the fallacy kdldtita arises when a reason assigned ex- 
ceeds its proper sphere {sadhanaMh), and neither, I think, can have 
taken kah in its literal sense of <4ime.” This might have b'ecn the 
case if, as Professor Cowell seems to suggest, plausibility of an 
argument were the subject of tbe Sutra,* but as, in my opinion, the 
htu is always intended to be a valid and good Jietiif I do not see how 
such a hetu can become a bad one simply by being advanced too late. 
It would, however, become had by being, applied to a time, to a 
case to which it properly does not belong. 

The circumstance that the Yritti and Bhashaparichehheda are 
probably works of tbe same author, docs not invalidate my opinion j it 
would seem on the contrary to confirm it, since the object of both these 
works is a different one : the former beiug intended as an exposition of 
tbe Kyaya, and the latter as one of the Yaiseshika. 
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Abhyiipag'ama-vuda, 201 
Accentuation, 31 
Acharyya, 92 
Achyutn, 14, 45 
Ajliti, 225, 252, 258 
Adityas, 102, 234 
Adhariirani, 47 
Adhoksbaju, 43, 47 
Adhvaryu, 5, 53, 54 f. 
Adhvaryava (Yajur) Yeda, 
212 

Adrishta, 132, 135 
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Agastya, 247 ‘ 
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tion, 258 f. 
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Agnishtoma, 11 
Ahankara, 195 
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Aia, 166 

Akshapada (Gotama), 199 
Akshara, 164 
Alcinous, 269 
Ananda Giri, 157 
Anga, 53 
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Angiras, 31, 34, 219 f. 
Angiruses, 246 
AnukramanT, S5, 275 
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Anuvyakhyanus, 205 
Apah (waters), 8 
Apantaratumas, 40 
Apastamba, 62, 179 
Apollo, 267, 270 
Apsaras, 247 
Apta, 114ff., 124, 128 ' 
Aptoryaman, 11 
Aranyakas, 1, 26 

superior to rest of 

Veda, 31 
Argives, 270 
Arka, 224 
Arthavadas, 64 
Aryaman, 266 
Asmaka, 53 
Asridh, 225 
Astronomy, 31 
Asuva, the, 258 
Asuras, 49 
Asuri, 192 
Asvalayana, 179 
AsYaluyana’s Gyihya Su- 
tras, 288 
Asvattha, 46 
As'vins, 228, 236 
Atiratra, 11 
Atbarvan, priest, 55 
Atharvan, sage, 31, 220, 
259, 284 

Atharvan (the Yeda), 11 
Atharvangirases, 3, 9, 21, 
42, 205 
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Atharva-veda, quoted — 
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Athene, 272 
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54, 219, 221, 287 f. 
Aupamanyava, 213 
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Ayur-veda, 114f., 116 f., 
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Bhadrasena, 156, 170 
Bhaga, 225 
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XV. 15,-97 

referred to, 193 
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Bhagavatas, doctrine of 
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Bbakta, oriiguratiye sense 
of words, 108 
Bhakti Sutras,' 177 
Bliaradvaja, 17, 31 
Bharadvajas, 221 
Bharatas, 276 
Bhurati, 255, 257 
Bhclrgava, 55 
Bhusha-parichcheda, 133, 
150, 290 


Bhoja-raja, 201 
Bhuh, 5, 7, 14, 104 
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Bhrigu, 34, 219 
Bhrigus, 233, 237 
Bird, the, 258 
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i' ■ v.'i i 
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Brahman (prayer) 224 
Brahmaniispati, 234, 249, 
260 f. 
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Brahma Sutras, 69, 93, 
and passim 
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Brahma-vo(l-i, 55 
Brahma-vaivartta-puruna, 
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30 

Brihad Aranyaka TJpani- 
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— 4, 10,-142 
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ii. 2, 3,— 166 

— 4, 10,-8, 204 
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Brihaspati, 221, 256, 260 
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Buddha, 202 

Butler (Bp.), his sermons 
on the love of God, 107 


0 

Calchas, 271 

Caste, originally hut one, 
47 f. 

Chaitra, 92 


Chaitraratha Chaitra- 
rathi, 297 
Chandula, 34, 178 
Chhandoga Brahmana,,103 
Charana, 53 
Charanavyuha, 56 
Charakas, 52 ff. 
r V ’ V.' 53 

‘ 51 

f M 

Chhandas, 206 
Chhandogas, 54 
Chhandogya Brahmana, 
181 

Chhandogya TJpanishad, 
quoted — 

iv. 1, 3,-294 

— 2, 2,-293 

— 3, 5,-296 
. -17, 1,-5 

Yi. 2, 1, 3f.,— 151, 154 

— 3, 2,— 155 

— 4, 1,-167 
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vii. 1, 1-5,-32,143,207, 
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— 25, 2,-178 

viii. 7, 2,-142 
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Essays, 6, 57, 74, and 
passim 

Commentary, 31 
Commentators on the Ve- 
da, their proofs of its 
authority, 67 ff, 

Cowell, Prof. E. B., his 
translation of the Kusu- 
m^jali,^ 128 

his aid acknow- 
ledged, 201, 290 f., 308 


D 

Dadhyanch, 220 
Daitvas, 201 
Daksha, 34, 225 
Danti, 264 
Dasagva, 246 
Demodocus, 269 f 
Dharraa, 300 
Dhl, 224 
Dhishana, 202 
DhishanS, 255 



INDEX. 


315 


DliTti, 224 
Dhruva, 20 
Dionysus, 264 
Dissolution of the Dni- 
verae, 96, 303 
Dushtrita, 53 
DvaipsTyana, see Erislina 
Dvupara age, 37, 41, 45, 
48 f. 

Dyaus, 246, 266 

E 

Egyptians, 183 f. 

Ekuntins, 289 
Ekavims'a, 11 
Empedocles, 273 
Epimenides, 273 
Euripides, 264 f. 

P 

Freedom of Speculation in 
India in early times, 57 

G 

Gatha, 23 
Ganambika, 264 
Gandharva, 258, 260 f. 
Gandliarvas, 46 
Gancsa, 264 
Gargl, 164 
Gaudapada, 265 
Gauua, or figurative sense 
of words, 108 
GaurT, 264 
Gaya, 244 
Gayatra, 11, 276 
GayatrT, 7, 11, 13 f., 263 

varieties of, 263 

mother of the Te- 

da^ 12 
Giris'a, 34 
Gir, 224 

Gods, capable of acquiring 
divine knowledge, 99, 
141 

Goldstiicker, Prof., his 
Dictionary referred to, 
201 

Munava»kalpa-su- 

tra quoted, 95 If. 

his aid acknow- 
ledged, 84, 93, 97, 295, 
303, etc. 

Gotama, author of Nyaya 
Satras, 111, 113 


Gotama, rishi, 235 
Gotamas, 232, 238, 241 
Grammar, 31 
Gritsamadas, 233, 235 
Grole’s History of Greece, 
268, 270 If. 

Gunns, 12, 32, 44, 150, 
165, 195 
Guru, 91,280 
Govinda Ananda quoted, 
103, 155, 167, 164, 190, 
and passim 

H 

Hall, Dr., aid from him 
acknowledged, 12, 52 

Sunkhya Sura, 

185, 193 
Hanta, 264 

Haridasa Bhattuchuryya, 
128 

Hiiridrumata, 299 
Harivaihs'a quoted-— 
47,-12 
11,516,-12 
11,665 if., —13 
12,425 ff.,— 14 
Haug, Prof., on the signi- 
fication of the word 
hrahna, 233 f. 

Hellenic race, its differ- 
ence from the Indian, 
273 

Herodotus quoted, 183, 
210 

Hesiod quoted, 183, 268 
Hiranyagarhha, 13, 130, 
163, 285, 305 
Homer, 269 ff. 

Ilotru, 255 

Hymns, distinguished as 
new and old, 224 ff., see 
Mantras 

1 

Ignorance, 164 
Ikshvuku, 286 
Inferior science, 31, 206 
Hu, 255 

liidra, 4, 99, 103, 142, 
220, and passim 

sceptical doubts, 

regarding India, 254 
source of inspira- 
tion, 261 f. 


Inspiration, its nature, 1 25 
Intuition of rishis, 125 ff., 
^ 183 
Is'a, 45 

Isaiah referred to, 224 
Itihusas, 2, 9, and passim, 
see Smriti 


Jabalu, 299 
lubSla, 298 f. 

Jagati metre, 11, 276, 278 
Jaimini, 39, 40, 42, 45,93, 
98, 141 

controverts opin- 
ions of Budaruyaiia, 
141 ff. 

Jalada, 55 

Xan (to generate), 232, 237 
Janaka, 56 
Janamejaya, 53 
Jalnasruta, 295 
Junas'ruti, 295 ff, 
Jaradgava; 80 
Jiitavedas, 237, 241 
Jayanuruyana Tarkapan- 
^hunana, 120, 176 
John (St.), his First 
Epistle, 239 

his Gospel, 239 

Journal of the Royal Asia- 
tic Society referred to, 
2, 57, 118, 264, 290 
Juhu, 20 

E 

Eaiyyata, 95 ff. 
Kakshasena, 297 
Kalanja, 68 
Kalupa, 91, 132 
Kaliipas, 96 
Eulupa, 91 
Kulupaka, 79, 132 
Kuliityayupadishta, 84, 
290, 312 
Kalchas, 270 f. 

Eali-yuga, 49 
Eulidusa, 69 f., 83 f., 89 
Kalpa sutras, 180, 206 
Kandda, 106 and passim 
Kundarshis, 304 
Eanva, 220 
Eanvas, 229 
Kupeyas, 297 
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K.u, 297 

Kapiia 37, and passim 

how treated hy 

S'an^^ra 184 
Kapinjala, 2il 
Karmakunda. 64 
Karma-mimaiiB gw 
va-nnmansa 
Karmasiddhi, 264 
Kurttikeya, 264 
Ka&\apa,* 285 
Katha (sage), 77, 83, 9 1, 
132 

Kathas, 96 

Xatha rpa’if=‘hr.d on^vcd, 
i. 3, 3, ii'id 10 -162 
— 3, 11,-161 
il 23, --86 
iii, 3, lOf.,— ISSff. 
Kuthftka, 76 f., 79, 83, 91, 
132 

Katyayana, 179 
Kutyayaiia’s S'ranta Su- 
tras, 47 

Kanrma-purana, 200 
Kaus'ika, 249 
XaiislutakT Br., 5, 304 
Ivaushitakins, 56 
ICauthuma, 76f., 83 *’ 
Ivavi, 218 
Kfs’aya, 28 
Klkutas, 79, 215 
Kohler, Prophetismns der 
Hebraeor, 173 f. 

Kratu, 34 
Kri, (to make), 232 
Krishna, 29, 42, 286 
Krishna Dvaipfiyana, 38 f. 
Krita-yuga, 37, 40, 47 ff. 
Kyittikus, 307 
KuIICika on Manu, 6, 14, 
23, 26, 180 
Kumarila, 95 
Kumvya, 23 
Kusikas, 233, 247 

1^ I 

1 . "iV,;. 

Kuthumi, 77, 83 
Kutsa, 213 


L 

Lassen, In. Ant., 38 
Laukilyatikas, 199 
Lingit-purana, 263 
Lokayata, 95 
Lomahai'shana, 41 


hi 

Mudhava, author of Nya- 
ya-malu-vistara, 82 

author of the Sar- 

.1 /. .....,-.,.1 , <?/* 

dartha-prakdsa, onT.S., 
quoted, 66 ff. 
Hadhuchhandas, 305 
Madhuvidya, 141, 286 
Madbusudana SarasvatT, 
104 

Madras, 81 

MahuhhSrata, origin of 
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to Krishna, 29 

equal to the Veda, 

29 

composed by Na- 

ruyana, 39 

why composed, 42 

quoted — 

Adi-parvan — 

258,-31 
261, 264 f.,— 29 
645,-29 
2298,-29 
2314,— 29 
2417,-38 
4236,-38 
Tana-par van— 
13432,-12 
Ddyoga-par^'an — 
‘1537,-288 
Bhishftia-parvan— 
3019,-14 
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7660,-85, 101 
8505,-49 
8533 ff.,— 16, 69 
12920,-14 
13088 ff.,— 48 
13432,-12 
13475,-49 
13551,-289 
13678,— 40 

Svargurohanika-parvan 
200£f.,— 29 
Mahahhusbya, 95 
Mahusula B nunaka, 31 
Mahasona (Kurttikeya), 
264 

Mahat, 154, 172 
Mahcs'vaya, 16 


Mahfdhara on the Taj. 
San. quoted, 39 
. 37 
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vi. 22,-176 
Malati Madhava, 90 
Mana (Agastya), 247 
Manas, 233 

Manava - dharma - s'dstra 
quoted — 

i. 21 ff,,— 6 

— 85 f., -48 

ii. 10 ff.,— 24 
--- 76 ff.,- 7 

— 97,-25 

— 166 f.,— 288 
iv. 123 f., — 25 
vi. 82 ff., — 24 

xi. 243, — 85 

xii. 91,-190 

— 94ff.,— 23 

— 106,-24, 181 
Mandhatri, 229 
Manava-kalpa-sutra, 95 
ManishS, 224 
Manman, 224 
Mantras, 1, 33, 62 ff., 115, 

224 


— magical power 
ascribed to, 275 ff. 
Manu, 181 f., 190, 220, 
285 

Manvantaras, 38 
MarIcM, 34 

Markan(Jeya Purana, 102, 
Iff,, “quoted, 11 
Maruts, 102, 226, 263 
Mati, 224 

Matsya Purana, iii, 2ff. 

quoted, ^8 
Mauda, 55 
Mayu, 164, 195, 202 
Medhatithi, 6 
Medhavi, 218 
Meru, 60, 62 
Mitra, 225, 227 
MTmansa, see Purva-ml- 
mansa, 28 

Mimansakas, their alleged 
atheism, 94 L 
Mmiansa-varttika, 95 
Minerva, 273 
Moksha-dharma quoted, 
199 f. 


Mudakas, 96 

Mukbya, or proper senes 
of words, 107 
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Muller, Mm Profi:. aid re- 
ceived from 237 

Ancient Sanskrit 

Lit., 1, 2, 36, 53, 661, 
175, 2801 

Chips, etc., 48 

a — — - Jour. R. A. S., 
230, 236, 255 

Jour, of Ger. Or. 

Soo., 20, 104, 127, 183 
Mundaka Upanishad — 
li, 1-5, --30, 204, 284 

ii. 1, 4, and 6, — 30 

iii. 1, 1,-176 
Muni, 219 
Muses, 267 


, N 

NShhaka, 230 
Nabhaka, 229 
Nabhan, 246 

Nagelsbach’s Nachhoraer- 
ische Theologie, 273 
Nagojibhatta, 96 ff. 
Nahusha, 283 
Naichasukha, 79 
Naka Maudgalya, 22 
Name and Eorm, 152, 155, 
163, 167, 302, etc. 
Nasatyas (Asvixis), 240 
Narada, 32, 34 
Narayana, 47. 
Narayana-tTrtha, 128 
NarasansTs, 215 
Navagva, 221, 246 
Nptor, 273 
Nigad^ 45 
Nigama, 180 
Nirukta, quoted — 
i. 20,-118, 213 

iii. 11, — 213 

iv. 6,-212 

vii. 1, 3,-211 

— 16,-219 

viii. 3,— 277 
X. 32,-213 

— 42,-212 
referred to, 180, 

206, 247 
Nltha, 224 
Nivid, 2^ 

Nodlias.235 ^ 

Nriraedha, anshi, 213 
Nyaya, whether theistic or 
not, 133 


Nyaya Sutras quoted, 
108 ff/ 

Nyaya-mala-vistara, quot- 
ed, 82, 179, 181 
Nyaya-sutra-nitti, 108 

0 

Odana oblation, 4 
Odyssey, 269 f., 272 f. 
Omkura, 44 
Oracles, 273 

P 

Padma-purana quoted, 27 
Paila, 39, 4ff., 45 
Paingins, 66 

Paim^adasLstoma, 11 
Panchajanuh, 168 
Panini, 56, 91 
Punkta, 15 

Paras'ara, 38,. 40 f., 46, 
199 f. ' 

Paras'ara ITpapurana, 199 
Parjanyu, 252 
Paruclihopa, a rislii, 212 
Pusupata system, 202 
Pas’upatas, 195 
Putanjahis, 195 
PatanjJili, Mahuhhushya, 
56, 95 f. 

Yoga, 198 

Paulkasa, 34 
Paurusheya, 9, 90, 134 
Pauriisheyatva, 90 
Pavana, 5 

Pertscb, alphabetical list 
of initial words of rich- 
verses, 103 
Phemius, 270 
l^hseacians, 269 
Philosophical systems, 
their mutual relations, 
194 ff. 

Pippalada, 298 
Pippaladakas, 96 
Pitamaha, 28 
Plati, 244 ■ 

Plato quoted, 1 83 
his ideas on in- 
spiration, 273 
Polyphemus, 266 
Prabhttkaya, 91, 180 
Pradhana^ 150, etc. 
Prakriti, 164, 166 


Pramaganda, 79 
Praskanva, 220 
Pra^na Upanishad, Comm, 
on, 191 

i. 1,-297 

Prasthuna-bheda, 194 ff. 
Praudhi-vada, 201 
Praiiga, 278 
PrithivI, 266 
Priyamedha, 220 
Prosody, 31 
Psalms, 224 
Pulastya, 34 
Pulaha, 34 

.'.V/j:.'.- 

"■I ■ 

created before the 

Vedas, 27 f. 

eternal, 28 

^ form with the Iti- 

hasas a fifth Veda, 33, 
42 

Pururavas, 45 ff., 205 
Purusha, 3, 4, and passim 
Purusha-medha, 35 
Purusha-sukta (R. V. x. 

90, 1, 9), 3, 61, 69, 89 
Purva - mlinunsa Sutras 
quoted, 70 ff. ^ 
Purva-mimunsu, its object, 
139 

PQshan, 226, 263 
Pythagoras, 273 


R 

Raghunandaua, 68 
Raglmvans-a, 77 
Rahuganas, 241’ 

Raikva and Rainka, 296 f. 
RSjfis, 12, 32, 48, 150 
Rujasuya sacrifice, 184 
Rajendra lal klittra, his 
translation of tlie Upa- 
nishad, 167, 296 f-, 299 
Rakshasi'P, 55 
Ramiiimjas, 195 
Ramayana, i. 1, 94 quoted 

29 

equal to the Veda, 

30 

Rathantara, 276 
Rationalistic treatises, 24 
Ri (to move, send forth), 
' 240 
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INDEX, 


llibhuB , 237 , 261 
Hioh , 224 

Eicli-verses, 1], 12, 15 
Eig-veda, quotations from, 
Jb’irst Mandala — 

1 , 2,-219 
3 , 11 , 12,-254 
12 , 11,-224 
18 , 6 , 7,-258 
20 , 1,-232 
22 , 10,-255 
27 , 4,-225 
81 , 1 , 2,-251 

— 11,-255 

— 18,-232 
32 , 1,-212 

37 , 4,-252 I 

40 , 5 , 6,-260 
45 , 3 , 4,-220 

47 , 2,-232 

48 , 14,-220 

60 , 3,-225 

— 6,-242 

61 , 2,-241 

— 4,-241 

— 16,-232 

62 , 13,-235 
66 , 2,-251 
67 , 3,-275 


— 4,-311 

77 . 5,-242 

78 , 5,-242 
80 , 16,-220 
89 , 3,-225 
91 . 11,-242 
94 , 1,-241 
96 , 2,-225 
102 , 1,-242 
109 , I , 2 , 4,-311 

116 , 1,-240 

117 , 25,-233 

118 , 3,-220 
130 , 6,-235 


— 10,-225 
131 , 6,-220 
139 , 9,-220 
143 , 1,-225 
152 , 6,-253 
164 , 6 , 6,-279 


— au,— 176 

— 25,-276 

— 37,-279 
169 , 3 , — 59 
171 , 2,-235 
175 , 6,-220 • 
179 , 2 ,- 183 , ; 
133 , 6,-138 


I ! M • ,, r- 

184 , 6,-233 

185 , 1,-280 

' Second Mqndala — 
3 , 8,-255 

17 , 1,-225 
I 18 , 3,-225 

19 , 8,-235 
23 , 2,-260 

24 , 1,— 226 
35 , 2,-235 
39 . 8,-233 
Third Mandala — 

1 , 20,-226 
2 , 1,-237 

18 , 3,-255 
21 , 3,-251 

29 , 15,-248 

30 , 20,-233 
32 , 13,-226 
39 , 1 , 2,-226 
43 , 5,— 248 
53 , 9,-248 

— 12,-276 

— 14,-215 
54 , 17,-261 
58 , 3,-220 
62 , 7,-226 

— 10,-263 
Fourtli Mandala — 

3 , 16,-242 

5 , 3,-259 
— 6,-259 

6 , 1,-259 
— 11,-233 
11 , 3,-259 

16 , 20 , 21,-233 
20 , 5,— 220 
32 , 12,-242 

43 . 1 , 2,-255 
50 , 1,-221 
Piftti MaudalC' — 

2 , 11 ,— 235 
11 , 5,-242 
22 , 4,-243 
29 , 1,-251 
29 , 15,-235 
31 , 4,-276 
40 , 6,-276 
42 , 6, — 220 
— 13,-226 

44 , 8 ,— 59 

45 , 4,-243 
55 , 8, — 227 
73 , 10, — 236 


Eig-veda ctyniinue3r~^ 

Sixtli Mandala 

14 , 2,-251 

16 , 47,-236 

17 , 13,-227 
18 , 16,— 261 
19 , 4,-221 

21, 5.— 221 

— 8,-221 

22 , 2,-221 

— 7,-227 
26 , 3,-261 
32 , 1,-236 

34 , 1 ,- 227 , 261 
38 , 3,-243 
44 , 13,-227 

47 , 3 —204 

— 10,-261 

48 , n,_227 

49 , 1, — 227 

50 , 6,-227 
— 15,-221 

, 52 , 2,-233 

62 , 4,-228 
69 . 2,-262 
75 , 19,-277 
Seventh Mandala — 

7 , 6,-236 
15 , 4, — ^237 
18 , 1, — 222 
19 , 11,-277 
22 , 9,-237 
26 , I ,- 238 
t = 9 , 4,-222 
31 , 11,-238 
33 , 3,-277 

— 7 - 13,-246 

34 , 1,-255 

— 9 ,-, 26 S 
35 , 14,-234 
37 , 4 ,- 23'4 
53 , 1,-222 

— 2,-228 
56 , 23,-228 
59 , 4,-228 
61 , 2,-240 
— 6,-228 
64 , 4,-236 
66 , 11,— 266 
67 , 5,-243 
76 , 4,-222 
85 , 1,-243 
67 , 4,-248 
88 , 4.-248 
91 , 1,-222 

93 , 1,-228 
94 , 1 , 2,-238 



Rifi^-veda continued — 
Seventh Mandiila — 
97^ S, 5,— 2G1 

— 9,~2;H 
104*, 15,-212 

Eighth Mundala-— 
8, 3, -.240 
5, 18,-243 
5, 24,-228 
6, 10,-250 

— 11,-228 

— 33,— 236 

— 41,— 251 

— 43,-229 

8, 8,-243 

12, 10,-229 

— 14,-258 

— 31,-240 

13, 7,-262 

— 26,-240 
16, 7,-251 

19, 5, 6,-3 

20, 19,-229 
23, 14,-229 
25, 24,-229 
27, 11,-243 

— 13,-256 
36, 7,-222 

39, 6,-229 

40, 4, 5,-230 
. — 12,— 229 > 

41, 2,-229 

— 6, 6,— 266 

43, 2,-238 

44, 12,-230 

48, 3,-265 

49, 9,-277 

51, 4,-234 

52, 4,-262 
55, 11,— 230 

63, 7, 8,-230 - 

64, 6,-69, 267 

65, 5, 6, 12,-230 
77, 4,-238 

78, 3,-263 
— 6, 7,-262 

79, 3,-234 
84, 4, 5,-238 
88, 4,-253 
89,3, 4,-254 
— ID, 11,— 253 
90, 16,— 256 

Ninth Mandala — 

9, 8,— 231 
12, 7,-267 
25, 5,-263 
33, 5,-256 
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Eig-veda continued 
Ninth Mandala — 
42, 2,-231 
62, 1,-103 
73, 2,-239 
76, 4,-265 
87, 3,-249 
91,5,-231 
92, 3,-267 

95, 1,-239 

— 2,— 265 

96, 5-7,— 266 

— 11,-222 

— 18,-251 
99, 4,-231 
107, 7,-251 

no, 7,-223 

114, 2,-234 
Tenth Mandulu— 

4, 5,-259 
4, 6,-231 
7, 2,-239 
14, 15,-223 

20, 10,-253 

21, 5,-259 
23, 5-7,-239 

26, 4,-263 

27, 22,-252 
31, 7,-280 
34, 13,— 212 
36, 5,— 260 

39, 14,-236, 267 
42, 1,-244 
54, 3,-221 

— 6,-234 
57, 2,-278 

— 3,-229 

61, 7,-253 

62, 1, 3,-246 

— 4, 5,-246 

63, 17,-214 
66, 5,— 311 

66, 14,-223 

67, 1,-239 
71, 1-6,-256 

71, 3,-105 

72, 1, 2,-219 

80, 7,— 237 

81, 4,-280 

88, 8,^253 

— 18,-280 

89, 3,— 231 

— 5,-59 

90, 1,— 61 

— 9,-3, 61, 89 

91, 8,-259 

— 13,-231 
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Rig-veda continued — 


Tenth Mandala — 


— 

14, 

,—240 

95, 

14, 

—212 

96, 

5,- 

-223 

— 

11, 

—231 

98, 

9,- 

-223 

101, 

» 2, 

—234 

106, 

. 6, 

—59 

lor, 

. C, 

—244 

loa 

. 4, 

,—250 

no: 

rS, 

— 257 

mi 


—244 

112, 

9, 

—252, 262 

114, 

1 8, 

9.-277 

‘ll5, 

1 6, 

—252 

116, 

- 9, 

,—240 

117, 

6, 

—212 

125, 

, 3- 

'5,— 257 

129, 

.2, 

—212 

— 


—59 

— 

5- 

7,-280 

— 


—60 

130, 

1- 

"7,— 277 f. 

139, 

5, 

—260 

154, 

2, 

5,-250 

160, 

5, 

—231 

167, 

Ir 

-_250 

176, 

% 

—258 

177, 

1,* 

—258 

190, 

1, 

—250 


Eishis, nature of their in- 
spiration, 125, 183 

seers*’ of the 

hymns, 211 

distingnishccl as 

now and old, 218 ff. 
speak of them- 
selves as authors of 
hymns, 232 ffl 
supernatural cha- 
racter ascribed to, 245 if. 

conscious of divina 

inspiration, 252 if. 

— their opposite 

views how reconcil- 
able, 274 f. 

their confession of 

ignorance, *279 tf. 

their idea of in- 
spiration dilferent from 
that of later waters, 
281 f. 

rival the gods. 283 

Ritual, 31 
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Boer, Br. E., Ms transla- 
tions and introductions 
to the Xlpanisbads, 36, 
185, 193, 264, 284 

Ms Bhasha-paxi- 

cliheda, 133 

— » his German trans- 
lation of the Vaiseshika 
aphorisms, 118, 120 

his remarks on the 

doctrine of the XJpani- 
shads, 173 

his remarks on the 

SSnkhya, 193 
Bomaharshana, 39 
Both, Illustrations of M- 
rukta, 47, 230, 246 f.* 
Budra, 64, 234 

composed of the 

Sah<a-ycda, 27 
Eudras, 102, 234 


8 

S'ahara, Svamin, 70, 80 
Sacrifices, the five f^reat, 20 
Sacrifice eterjinl, b 
Sadasaspati, 268 
Sudbyas, 0, 12 
Sap^ara, sons of, 190, 192 
S'uk fills of the Veda, 37, 
42,1jB 

S'akti, 164, 173, 306 
Suma-rathantara, 11 
Sama-veda, impurity of its 
sound, 26 f. 

i. 290 <luoted, 252 

Saman, 224 
Saman-verscs, 11 
S'amT wood, 46 
SSmidhonTs, 213 
S'amsa, 224 
Saihvurga-vidj'u, 295 fT. 
Sanaka, 84 
Sanatkuraara, 32 f. 
S'andrlya, ah ancient sai^e, 
178 

» — author of the 

Bhakti Sutras quoted, 
177 f. 

S'ank5,ra Acharya’s com- 
mentary on the Brahma 
Sutras quoted, 62, 98if., 
106, 108, 1400*,, 177, 
182, 185 £, 203, 289, 
291 ff. 


I S'ankara Achurya's com. 
mentary on the Br, Ar, 
Up. quoted, 31, 204 

his comm, on the 

Chhandogya Up., 296 

his comm, on the 

Pras'na Up. quoted, 191 

on the Taitt. Up. 

quoted, 191 

S'ankara Mis'ra comm, on 
Yaif/eshika, 120, 125 
Sankhya aphorisms, 133, 
168 

Sankhya-kiirikii, 138, 166 
Sankhya-pravachana-bhu- 
shya, 196 ff. 

S'antanu, 45 
Q .. ' n 

- ■■ 

. 'J ■ • ! ' 

mother of the 

Vedas, 14 

' the river, 41 

' S arTraka - mlmansa- hha- 
shya, 98 See S'ankara 
Achdrjn 

S'arlraka sutras, 98 
Sarva-dars'ana- sangvaha- 
86 IT. 

S'atapatha Bruhmana, 
quoiod — 
in. 4,1,22,-47 
iv. 1, 2, 10,— o3 

vi. 1, 1, 8,-7 

— 1, 2, 19,-5 

vii. 6, 2, 52,— 9 
ix, 4, 4, 4,-223 
X. 3, 0, 12,-31 

— 4, 2, 21,-14 
— G, 5, 4,-104 
xi. 5, 1, 1,-48 , 

— 5, G, 1-7, 10,-18 
-5, 8, 1,-4 

xiv. 4, 3, 12, — 9 

— 6, 4, 10,-8 

— 7, 1, 22,-33 
Sattva giina, 12, 32, 150 
Satvata-samiiita (tlie Blia- 

gavata Pur.) 42 
Satyakama, 299 
Satyavaha, 31 
Saty avail , 45 
S’aiinaka, 297, 305 
S'aunakas, 55 
Savitri, 263 
Suvitri, 7, 14 


j Sayana, hisVedartha-pra- 
I kas'a, or commentary on 

! B.V. quoted, 68ff., 76, 

' 78, 80, 105, 206, 215, 

! 219 

Savugvan, 296 
Siddhanta-muktavali, 133 
S’ikshfi, 206 
Skamhha, 3 
Skanda, 264 
S'lokas, 9, 205 
I Smyiti, 24, 181, andpassim 
' Smritis, extent and con- 
ditions of their autho- 
rity, 181 ff. 

Sohhari, 229 
Soma, god, 8, 223 
source of inspira- 
tion, 264 fit. 
Soma^arman, 92 
Soul, unity of, 190, 203 
Souls, diversity of, 169, 
175 

Sound, eternity of, affirm- 
ed, 71 ff., 90 if. 

denied, 89, 109, 

137 

Species or Genera eternal, 
102 

Sphota, 44, 104f., 136 f. 

S ramana, 34 
S'ruti, 24 
Sruva, 20 
Stoma, 224 
Stuti, 224 
Sudus, 277 

S'udras, unfit for study of 
Veda, 42, 68, 99, 292ff. 

may attain the 

highest biiss, 178 
S'uka, 43 
Sumati, 224 

Suraantu, 39, 40, 42, 45 
Superior science, 31, 206 
Sushtuti, 224 
Stirya, 6 f,, 266 
Suta, 39, 43 
Svadha, 20, 25 
Sviiha, 254 
Svar, 5, 7, H 
Svarbhanu, 276 
Svayamhhuva manvan- 
tara, 39 f. 

S'vetaketu, 155 
SVetaS^atara, sage, 284 


S’vetasvatara Upanisliad 
quoted— 
iv. 5 , — 165 
10,-164 

V. 2,-184, 188 ff., 283 
vi. 6,-176 
— 11,-171 

— 18,— ^04 

— 21,-284 
S’yavas'va, 222 


T 


Taittiriyas^dl 
Taittiriya Aranyaka, vii. 
8,-22 

Taittiriya Brahmana [?.], 
275 

quoted — 

ii. 3, 10, 1, — 8 

— 4, 2, 6,-278 

— 8, 8, 5;— 10, 234 

iii. 3, 9, 1,— 10 

— 10, 11, 3,-16 

— 12, 9, 1,-16 
Taittiriya Samhita quoted, 

2. 2, 1, 1,— 59f. 
ii. 6, 8, 3,-212 
vii. 3, 1, 4,-17 
Taittiriya TTpanishad, 65 
— comm, on, 191 
Tamas, 12, 32, 150, 202 
Tauiasa works, 202 
Tapas, 250 

Tarka-saiigraha, 127, 133, 
150 

Taksli (tc fabricate), 232, 
235 

Tclomacbus, 273 
Thamyns, 269 
Tlnrlwall, Bp., bis history 
‘of Greece, 274 
Tikslmasringa, 264 
Time, 4 
Tirasclii, 238 
Tittiri, 77* 83 
Treta-yuga, 37, 45, 47 
Triple science, 8 
TrisarYl, 53 
Trishtubh, 278 
Trita, 212 
T^itsus, 277 
Trivrit, 11 
Tvasht^’i, 252 


INDEX, 


U 

Udayana AchSryya, 128 
Dddalaka Arum, 286 
Ukfcha, 224, 278 
Ukthya, 11 
Ulysses, 270 

Unborn Female, 165, 171 
Unborn Male, 165 
Upabhrit, 20^ 

Upanishads, I, 2, 138, and 
passim 

superior to other 

parts of the Veda, 31 
■ their doctrines uni- 

form according to S’an- 
kara, hut really various, 
108, 175 
UpapiiranaSt'SO 
Urvrisl, 4'5 ff., 205, 247 
Us anas, 249 
Ushas, 243 
Ushraas, 44 
Ushnih metre, 11, 278 
Uttararani, 47 


V 

Vach, 8, 10, 104f., 253f., 
256 f., 282 
Vachas, 224 
Vajasaneyins, 63 
Vajasaneyi ritual, 63 

Siimhita quoted— 

iii. 53,-229 
V. 2,-46 
xiii. 53, — 9 
xvi. 53, — 60 
xviii. 62, — 223 
XXX. 18,-63 
Viljins, 6 If. 

Vairupa, 11 

Vai^amnayana, 39, 40, 42, 
45. 60 tf. 

Vaisesbika, 106, 175 
Vaisbnavas, 195 
Vaisvanara (Agni), 237 
Vaivahvata Manvantara, 
31 f„ 45 

Vaktratunda (Gancfr’a),264 
Tfilakhilya xi. 6, — 262 
Valmiki, 77 

Vanina, 227, 243, 247 f., 
262 

source of inspira- 
tion, 262j 266 


m 


Varutri, 255 
Vasayya, 41 
Vashat, 264 
Vasbatkara, 14, 21 
Vasishtha, 34, 246 ff, 
Vasishthas, 223, 246 
Vaaiosnpati, 253 
Vasus, 102, 226, 234 
Vatsa, 243 

Vatsyayana quoted, 116 
Vayu, 6 f., 222 
Vavu Purana, 27 f., 39, 
61 

Veduntas, 1, see Upani- 
sbads 

Vedanta Sutras, 98 ff. 
Vedartha-praka^a on R.V. 
quoted, 58 ff., 80 

on T.S.i 83 ff. 

Vedas, general account of, 
If. ' 

division into Man- 
tra and Brahmana, 1, 62 
sprang from sacri- 
fice of Purusha, 3 

from Skamhha, 3 

from Indra, 4 

from Time, 4 

from the ' Odana- 

oblation, 4 

objects of worship 

and supplication, 4 

V.-. I.!^- i . li .6! 

^ their oternity af- 
firmed, 6, 18,71,76,78, 
105, 303 

their eternity de- 
nied, 109, 117, 119, 130 
134 

thoir superhuman 

character (apmrusheya* 

j5m), 6 

sources of the 

names, forma, and func- 
tions of creatures, 6, 16, 
104 

created by Praja- 

pati and from the waters, 
8, 14 

the breathing of 

the great Being, 8, 135, 
2()5 

created by means - 

ef spcecli and soul, 9 

one with'^oech, 

mied, and breath, 9 


21 
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Vedas dug feom 
oceaH) 10 

r are tlie liair of Pra- 

japati^s beard, 10 

• tbe offspring of 

Vach, 10 

created separately 

from Brahma’s months,' 
10 f. ■ 

characterized se- 
verally by the different 
gunas, 12 

• createdby BrahmS, 

13 

• the GSyatri their 

mother, 12 

^ created from dif- 
ferent parts of Brahma’s 
body, 13 

— created hy Achyu- 

ta, 14 

Saraevati their mo- 
ther, 14 

all things compre- 

prehended in them, 15 
sources respec- 
tively of form, motion, 
and heat, 15 

breathings of Ma- 

hes’vara, 16 ^ - 

infinite in extent, 

17 

Vishnu composed 

of them, 18, 27 
study of, a sacri- 
fice, 20 

study of, its bene- 
fits, 21 

encomiums on stu- 

' dyof, ilff, 

useless to the de- 
praved, 25 

recollecting and 

repeating them removes 
sin, 25 

the energy and 

* body of Visbitu, and 
.severally tbe substance 
of Brahma, Vishnu, and 
Budra, 27 

created after the 

Purunas, 27 . 

insufficient Tvithout 

the 1 tihusas and the Pu- 
ranas, 29 

corrected hy Brah- 

• ma-vaivartta RirSiia, 
30 


'Vedas voice of Brahma, 
80 

their hymns form 

the inferior science, 31 

classed vrith other 

E^astras, 31, 33 

their ceremonial 

-part decried in the Bha- 

W. 

^ va'ia PuriiT^o, 32 if. 
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Brahma, 49 
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regarding the origin of 
their hymns, 217 ff. 
hymns of, distin- 
guished as old and new, 
224 ff. 

hymns of, made, 

fabricated, or generated, 
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Vimada, 239 f., 253 
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Yipas‘chit, 219 
Vipra, 218 
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Vishnu, 37„ 40, 63, 244* 
262, 266 



INDEX'. 


323 


Visliini, composed of tlie 
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Yam a (A.gni?), 247 
Yania, 245, 250 
Task a, see Nirukta 
Yoga aphoiisms. 184, 201 
Yogas, 137 
Vogins, 126 
Yukta, \26 





:v’v,'.‘'' , ^/‘V' .^., 

'. _• -> ■ "*.!vr'.v[ V’ . ' .I.'.'‘‘V''- ; ■ - -'i' .<{•.'. ' •!..• „ •'. ■ •.,>.. I -V'.,^ 1 ,. ;i ! jj.-'-w .>/■.'.(•&'. fi-^' >|( *>’^,'-1 i'»-f » •' 

* •’ ..1.7 > 7 -.t', 

•; 1'' > . .i V-f 

■* - 'r , ''7-. ■> '''■ ' <. ■ ’ '•'^V 7; V *’'1 ' V'/ . 

'v:/-" ^ , 

'*.^ *"','7 \/7 .f. ,' '' V O . 4 \ /‘f 




*/•“ ■■ "* * 7 * - 7 ^ S''* 

' ' - '/•■■;: I •>'*' 

. ' ' < ' ' * 1 " - ^ A 






"‘A book that is shut is but a block' 


^ GOVT. OF INDIA ^ 

^ Department of Archaeology 

O NEW DELHI. 




'r 

% 




Please help us to keep the book/ 
clean and moving. . .... i 




